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in Sacrifices have “ Prajapati ” as their Devata. But the Nairuktas 
say that “ NaroSansa ” (i.e. they treat of men) is their Devata. Or 
else (in such cases) Devata may be “one’s own option” or there 
might be many Devatas. Such practice is very common in the 
world, (that we say) that “Deva is Devata or Holy guest is Devata 
or father and mother are Devatas .” ( N. VII. 4) 


(Contd. from page 80) 

(II) The Mantras which are not used in a Sacrifice, may be attri¬ 
buted to “ Prajapati (i.e. the Lord of all beings—God.) This 
is the view of the Yajnikas. That is to say that Prajapati 
(i.e. this name of God) includes all qualities which are ex¬ 
pressed by different names as Agni etc. DurgScharya says : — 

f(? SStwflT: l” 

(III) But acccording to Etymologists ( Nairuktas ) such Mantras 
should be taken as having “ Narasansa ” as their Devata. Now 
what is this Narasansa ? 

Yaska says mrnrnr: ? if* flTO; I arfaftfa 

I” 

According to Kathakya it is “Yajna". Here “Yajrn" means 
God. cf : 3 «T*P. I” 

But Sakapuni says that “‘Nara'sansa is Agni, because Agni is a 
common name of all Devatas.” 

DaySnanda here differs and offers a new interpretation of 
this word “*Trcret*n= “ie. Such Mantras have 

human beings as Devatas as they treat of men.” Durg5ch2rya 
also says :—“JTTT: *T fnTTTirft 1 

(IV) Or else Devata may be determined by “one’s own option” i.e. 

according to one’s own desire, “wf 1 ? 1” Here 

the word “ kama ” means desire or option. 

(V) “ Prayo-Devata ” i.e. such stanzas can be attributed to a number 
of Devatas. The number of Devatas has never been fixed 
so far. All respected persons e.g. God, holy guests, father 
and mother are Devatas. 
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Now what is the test for finding out the “ Devata ” of a “ Mantra ” where 
the name of the Devata or its mean 

is stated (by Yaska ) that in cases where no specific (mention of a Devata) is 
traceable, there the “Yajna” (in which the Mantra is used) or “its component 
part is the Devata”. The Mantras, used elsewhere, than the Yajnas, have 
Prajapati (i.e, God) as their Devata. This is the view of the Yajnikas. But 
there is another alternative to this (theory). The Etymologists maintain 
that these Mantras are “ Naraiansas ” i.e. deal with mankind or there may be 
“one’s own option or desire a Devata ”. Human beings generally have some 
particular option or desire. There is a very common practice in the world 
in determining Devatas by (various) alternatives. In some cases, God, in 
others, Action (Karma), Mother or Father, or unexpected Holy Guest, or the 
Learned are (to be accepted as) Devatas. They are to be revered and 
respected. It must be borne in mind that they are worthy of respect because 
they are benefactors. This is the characteristic of a Devata. The Vedic 
verses have their success in Sacrifices as their main object and therefore 
they have Sacrifices ( Yajnas ) as their Devatas. 

(To summarise), in the ritual portion of the Vedas (Karma-Kaytja) 
Devatas can be enumerated in this way. The Mantras composed in metres 
such as Gayatrl etc. where the ordinance of God is revealed, “ Yajna ” or its 
component parts, Prajapati, the Creator God, men, desires, learned men, 
guests, mother, father or the preceptor. But in Yajnas, the Devatas are the 
Mantras and God only. 

Moreover, (in the Nirukta the words “Deva and Mantra"' are explained 
in the following manner) : — 

(6) “Deva is so called because he is donor or shining one or illumi¬ 
nator or has abode in the bright regions.” (N. VII. 15) 

(7) “The (word) “ Mantra ” is (derived) from the root y/Mantr to 
ponder over (or to consult or deliberate).” 

“The word “ Chandas ” is (derived from the root) Chad to cover 
(or to cover over, i.e. a veil)” (N. VII. 12) 

In these citations “ Dana ” (donation) means to relinquish one’s own 
proprietory rights and to create proprietory rights of another over a thing ; 
“Dipanam ” means illumination, while “ Dyotanam” indicates precepts etc. Here 


(6) “Nt 5) c RT{jT atong-T m t” (N. VII. 15) 

(7) spdfa SIRfjm I” (N. VII. 12) 
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God, learned men and human beings are called Devatas (as they donate 
gifts to others). The Sun and others (i.e. illuminaries), are called Devatas as 
they shine ( Dlpana ) or illumine. “ Dyotana ” indicates instructions (also). 
Hence mother, father, preceptor, and the holy guest are also called Devatas. 
God is Deva as He is illuminator, of all illuminators and as He lives in the 
solar or other rays or in the Sun itself or in the Pranas (vital airs). 

This (view) is supported by the following evidence from the Ka$ha 
Upani$ad :— 

(8) “The Sun shines not there, nor the Moon and the stars. 

These lightnings shine not, much less this (earthly) fire ! 

After Him as He shines, doth every thing shine, 

This whole world is illumined with His light.” ( KTU. V. 15) 

The Sun and others cannot illumine God. They shine and illumine 
after Him, Who is Self-luminous, These things have no independent light. 
Hence, God alone is one foremost Deity to Whom all adorations are due. 

In the (following) stanza from the Yajurveda :— 

(9) “The Sense-powers ( Devas) reached not it, speeding on before.” 

( YV . XXXX. 4) 

the word “£>eva” signifies five sense-organs and the mind. They are so called 
because they are “dyotakas" (illuminators) of all objects, truth and falsehood 
and also because they convey to us (the sensations of) sound, touch, form, 

(8) "sr 5T5T 

$fftsjrofrr: i 
TTiwrgmfa twt 

aro mm TrsrforJfaTnfa u” (KTU. v. 15) 

This stanza also occurs in the Miatfaka (II. 2) and Svetasva- 
tara (VI. 14) 

(9) The complete stanza is :— 

3T5rtql JTST^T 1 

trsi4jite?qTST$fg ftnssTTi^T^q) u”(Ti / . xxxx. 4) 

“Unmoving, the One ( Ekam) is swifter than the Mind, 

The sense-powers (Devas) reached not It, speeding on before. 
Past others running, This goes standing. 

In It, Matarisvan places action.’’ (TP. XXXX. 4) 
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taste and smell, The words “ Deva ” and “Devata" have the identical meaning. 
The word “ Devata ” is formed by adding suffix 'TaV to Deva in accordance 
with the aphorism “Devat-tal” (P. V. 4.27), (i.e. suffix “ Tal ” be added to 
the word Deva)* without any change in the meaning. “ Stuti ” (praise) means 
a (faithful) description of one’s merits or defects i.e. to offer a precise and 
correct statement of things regarding their merits or demerits. For instance, 
this sword, when struck, cuts exceedingly well. It is sharp-edged and shining. 
It does not break even if it is bent down like a bow. This is a statement of 
good qualities. The sword does not possess other merits. It is a “Stuti" 
(praise) of the sword. 

The foregoing observation (regarding the significance of the Devata) 
is applicable in all cases, where it occurs. But this rule is restricted to the 
‘Action-portion’ ( Karma-Kazitfa ) only. As regards the worship and knowledge- 
portions (U posana-kanda and Jftana-kct»).<}a) and the Ni$kdma section (i.e. 
where actions are performed without any selfish motive) of the (Karmc- 
kortfa) are concerned, the word “ Ii>ta-Deva ” denotes God; because the 
attainment of God is prayed there. In the “ Sakama section” (i.e. where 
actions are stated to be done with some self-motive) of (Karma-kaxitfa), Deva 
also means God as we pray to God for the accomplishment of the desired 
objects of enjoyment. This clearly establishes the difference between ( Sakama 
and Niskama sections of the Karma-koryia). The (underlying) purport of 
the Vedas is that reference to God should not be omitted anywhere in them. 

The evidence (in support of this view) is furnished from the Nirukta :— 

(10) “Because of the highly magnanimous character of the Devata (i.e. 
God), His one (universal) soul is variously eulogised. Other 
Devas (mentioned in the Vedas) are only the parts (i.e. manifes- 


* “*ara H* I” CP. V. 4.27) 

(10) q* qai?m agm i q<»;?atc*a)s^ ^at: 

Sca^tfa aafra l i raf 

*a ar ir aujat n rfo a snrar fra la*a ^apr u” ( N : VII. 4) 

Dayananda has laboured here to prove that plurality of gods, 
which is being wrongly interpreted by the European scholars, is only 
emanation of the One and only One God. All plurality is only imaginary 
—an idea, which is really already expressed clearly and distinctly in the 
following verse :— (Contd.) 
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tations) of one (Supreme) Soul. They have come into existence, 
because of His (manifold) acts. Their birth is due to that Soul. 
Their Ratha is God (i.e. the One Universal Soul). Their Aivas 
(horses) are God. Their weapons are also the same Soul. That 
Soul alone is all the Devas .” {N. VII.4) 

(That is to say) of all the Devatas which are helpful in our daily 
life, the Supreme Soul (God) is the topmost Devata, because that One Soul is 
the Most Magnanimous i.e. He alone possesses all qualities e.g. Almightiness 
etc. No other Devata , can claim Devatn-hood before Him, because all the 
Vedas repeatedly enjoin in various ways, the adoration of only One All- 


(Contd. from page 84) 

“Vi fact fast: a hctr i 

qa; ttfastT agsn ifa mafmnwg: n” (RV. i. 164.46) 

“They call Him Indra, Mitra, Varuna, 

And Agtii ; He is the divine Garutman, 

To what is One, the poets ( Std-Vipras ) give many a name. 
They call it Agni, Yama, Matarisvan." 

The same idea of “one God” is also expressed in the following 
verse from the Rgveda :— 

afaatfa l” 

The oneness of God is clearly further described in the following 
stanzas : — 

"<fa<nffa?astfariretT5TgfcTf i 

rfaa 5^ cH 3TT4: *T srsnqfa: ll” ( YV . XXXII. 1) 

•‘Even He is Agni, He is Aditya, He is Vayu, He is Candramas, 
He is Sukra, He is Brahma, He is Apas, He is Prajapati." 

“3tfa ftlfa sa la 

area aim mfaat fataffaa 

fa gaf: gesturf) n’ f {RV. III. 20.3) 

i.e. “Many are Thy names, O Agni ! Immortal, God, Divine, Jatavedas and 
many Charms of charmers, AH-inspirer, Have they laid in Thee, Lord of 
♦rue attendants,” 
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pervading Soul (i.e. God) who is one without a second, and is self-sufficient. 
The other Devatas which we already have enumerated or whom we shall 
enumerate later on, are figuratively the limbs of that One Universal Soul. 
They are manifestations of a small portion of His great power. Here the 
word “Pratyanga” is formed from the root y/AUca with prefix Prati i.e. 
having contact with all limbs. 

These ( Devatas ) are Action-Born {Karma-J anmanah) because their 
birth (origin) is due to His acts. They are also called “ Atma-J anmanah ” as 
their birth is due to Divine Might. 

God is the "Ratha", i.e. the resting place {RaVtha i.e. Ramaifa-sthona ) 
of all these Devatas. He is their “ASva” i.e. the cause of movement. He is 
their weapon by which they triumph. He is their arrows by which they 
destroy calamity. (In short) He is all in all of the Devas i.e. their generator, 
sustainer, over-lord and benefactor. It must be borne in mind that there 
is nothing nobler and higher than God. 

The following citations (from the Vedic text) are a few pieces of 
evidence to support this view 

(11) “The thirty three Devis who assemble in our sacrifice ( Yajna ) 
receive their shares and return (them to us) two-fold.” 

(£K. VI.2.35.1 or VIII. 27.1) 

(12) “Eulogise (by) thirty three {Devas) and peace be established 

(among all created beings). God—the Lord of creature—is their 
over-lord and Controller.” (yP.XIVAl) 


(11) * rt fawfa anwjit i 

II” (&V. VI- 2.35.1. or VIII. 27.1) 

This verse has differently been translated by Sayana :— 

“May the three and thirty divinities sit down upon sacred 
grass : May they accept (our offerings) and bestow upon us 
both (sorts of wealth).’* 1 {RV. VIII. 27.1) 

(12) With: I 

ll” {YV. XIV. 31) 

Griffith translates it thus :— 

“With thirty three they praised : living beings were happy, 
Prajjpati, the Supreme, in place, was over-lord*” 
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(13) “Whose riches, the thirty three gods constantly watch and protect; 

who can now locate his treasures which are (secretly) guarded 
by the thirty three gods ?” ( AV . X. 7.23) 

(14) “The thirty three Devas accomplish their functions (duties) in 

God’s creation (Lit. body). Only a few learned in the Vedas 
comprehend these thirty three Devas.” (AV. X. 7.27) 

(15) “He verily said : ‘these are their majestic powers that are thirty 
three Devas' Who are these thirty three Devas ? (They are) 


(13) itsst i 

fafti ^ SV n” (AV. X. 7.23) 

“Whose secret treasure evermore the more the three and 
thirty Gods protect ? 

Who knowth now the treasure which, O Deities, Ye watch 
and guard ? (Griffith) 

Here the word “ Nidhi ” means “seeret treasure”. According to Prof. 
Goldstrucker it is “the primitive, preserved Veda, identified with 
Skambha.” 

(14) 3T$?r mm fW^ i 

an! aqffsirieqR qstfqf! fqf: ii” (AV. x. 7.27) 

“The three and thirty Gods within his body were disposed as 
limbs : 

Some deeply versed in Holy Lore, some know these three 
thirty Gods.” (Griffith) 

Here the phrase “ap) mat has been translated by 

Griffith as ‘were disposed as limbs’. Ludwig also shares this view. Accord¬ 
ing to Muir “found their several bodies,” but Subernman clears it as 
“distributed the limbs among them." 

I have translated all these verses above according to Dayananda 
whose explanation of ‘‘thirty three gods living in our bodies” is interesting 
genuine and correct. These views are given in foot-notes for comparison. 

(15) “p qfipiR qtqiSft tqr | ft 

qpg:, \ 

II Stiff II” {SB. XIV. 5) 
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eight Vasus, eleven Rudras and twelve Adityas (Suns). Thus 
(numbering) thirty one. (By adding to them) Indr a and Prajapati, 
they become thirty three.” (SB. XIV. 5) 

(16) “What are the Vasus ? Agni (fire), Earth, Wind, Antarikfa (the 

space between the earth and heaven), Aditya (the Sun), Dyaus 
(i.e. celestial region), Candramas (the Moon) and Nak$atras 
(stars). These are “Vasus” as (this every thing) (i.e. the entire 
creation) is well placed in them. They are the abodes of every 
thing. They are called “Vasus” because they are dwelling places 
(*/Vas to reside) of this every thing.” (SB. XIV.5) 

(17) “What are Rudras ? The ten Prcvas (vital airs) in human body 

and Atman (soul) as the eleventh. They make (a man) weep, 
when they leave this body. They are so called as they cause 
us to weep (•sJRud to weep).” (SB. X1V.5) 

(18) “What are the (twelve) Adityas ? They are twelve months in a 
year because they take away every thing, The word Aditya is 
from the root sjDa with prefix ‘ A’ to take away.” (SB. XIV.5) 

(19) “What is “Indra” and what is “ Prajapati ” ? “Stanayitnu” (i. e. 

Thundering cloud) is Indra and Yajna is Prajapati. What is 
Stanayitnu ? It is ASani (i.e. thunderbolt). What is Yajna ? 
It is “PaSus”.” (SB. XIV. 5) 


( 16 ) aaa ifa ? a aqpapaforf stha 

arearea aetcrtfa a q& atra; i q%g ag i qe* 

area?*) i afta'Ofra awa;ft awa aaa sfa i.” 

(SB. XIV. 5) 

(17) 55T ffir ? sn«n 3TleH*>T35T: I ^ 33?aTa !T?tTleT 

TteafcT ; ere Ttaafar a*ara wt sfa n" 

{SB. XIV. 5) 

(18) “a;aa sufsem sfa ? sre*r mtn: aacHT?aa atTfaeat: i q^ 
aaareataT afar iaa afire aaareatat afct a?ma aufafar sfa it” 

{SB. XIV. 5) 

(19) “’saa rff: tiaa: anT'tfaftffr ? a*t: sarcfafafa i 

*aa: faafaegftfa ? atafaftfir i vaa) a? ?fa ? <ma ?fa i” 

{SB. XIV. 5) 
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(20) “What are the three Devas ? They are these three regions ( Lokas ). 

All the Devas (reside) in them. What are the two Devas ? They 
are “ Anna (i.e. food) and Pranas" (i.e. vital airs). What is 
“Adhyardha ” ? It is the Purifier.” (SB. XIV. 5) 

(21) “They say this. This (air) alone is purified. Why is it called 
“Adhyardha ” ? Because it spreads throughout the world. 

Who is the One Deva ? It is Brahman (i.e. the Omnipresent 
God). They say.” (SB. XIV. 5) 

The following is the import of these extracts 

It is evident that the Brahmanas explain the meaning of the Vedic 
verses. (The above, quotation from the Satapatha Brdhmana) is a statement 
from Yajnavalkya to Sakalya. There are only thirty three gods (viz.) the 
eight Vasus, the eleven Rudras, the twelve Adityas and Indra and PrajOpati. 

The eight Vasus are the fire, the earth, the air, the region between the 
earth and the Sun, the Sun, Dyau, (i.e. illuminary regions) the Moon, the 
constellations. These eight are called “Vasus.” Aditya means the Sun. Its 
rays or light is Dyau. Solar rays illumine the regions round about the Sun 
or the earth. Agni is the terrestrial fire. They are called Vasus, because 
the entire creation is established in them. Moreover, they are the abodes 
of all beings. The Agni and others being dwelling places of all are styled 
as Vasus (derived from the root %JVas to dwell). 

The following are the eleven Rudras viz ; ten Pranas in human body 
and one Atman (soul). Thus collectively taken Rudras are eleven. The ten 
Pranas (vital airs) are : (I) Praiia (i.e. air inhaled), (II) Apana (i.e. out- 
breath), (III) Vyana (i.e. the air causing the bodily organs to move), 
(IV) Samana (i.e. the air having its seat in the cavity of the naval and is 
essential for digestion), (V) Udana (i.e. life-wind which rises up the throat 
and enters into the head), (VI) Naga (i.e. the wind which is expelled by eruc¬ 
tation), (VII) Karma (i.e. an outer wind of the body causing the opening and 
closing of eye-lids), (VIII) Krkala (i.e. cause of yawning), (IX) Devadatta 


(20) qa HUt FftaT: I qg t«n 

sfa i ^ snnrnttfa i mantaum 5% ? 

ubu 5f?r 1 ” (SB. XIV. 5) 

( 21 ) “ETSlg: I qq qaa ffa I 3TO 5 ? 

HtNwrosffcr 1 foisqa i qifm q*t e if 

(SB. XIV. 5) 
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(i.e. which produces hunger), (X) Dhananjaya (i.e. the wind that remains 
in the body even after death and makes it swell). When (at the time of 
death) they ( Rudras ) go out of the mortal body, the relatives of the deceased 
person weep. Because they make people weep, therefore they are called 
“ Rudras ” (derived from the root \J Rud to weep). 

Here are the twelve Adityos (the Suns). The twelve months beginning 
with Caitra {March) and ending with Phalguna {February) should be taken 
as twelve Suns. These twelve months are so called because (1) they revolve 
and swallow up the whole creation from all directions (derived from the 
root prefixed by A : to take away) or (II) they bring on all created 

beings nearer and nearer at every moment to the life’s end, or (III) they 
move like a wheel and thus gradually bring about the decay of all parts of 
the successively created things and finally the inevitable death. 

Because of their mighty powers, thunder and lightning are called 
Indra (i.e. Indra from the root \JIndi to have mighty power). 

Yajha is the animals. It is called (here) PrajSpati. The word 
Prajapati is used here in secondary sense because both the animals and 
Yajna are the cause of human prosperity. 

All these collectively are called thirty three Devas. As the word “ Deva ” 
is derived from the root y/Divu to shine, to give, to conquer etc. this epithet 
is given to them in a secular sense (i.e. because they shine or give light or 
happiness to the world). 

The Three Lokas (i.e. regions) are also called Devas. What are they ? 
The author of the Nirukta says here 

(22) “DhQmans (i.e. Lokas) are three viz. ; 'SthOnas' (regions), 
‘ Namans’ (i.e. names) and Janmans (i.e. births).” {N. IX. 28) 

(The three Lokas are explained in the Satapatha as follows 

(23) “These (regions) are the three Lokas. The Vak (i.e. speech) is 
this (earthly) Loka ; Manas (i.e. mind) is Antarik$a and the 
PrOna (vital air) is that (i.e. the uppermost region).” {SB. XIV.4) 


(22) “amifa sraifa srroifa, it sfer n” 

{N. IX. 28) 

(23) <$cT 1 1* \ Stfaiq fifait 1” 

{SB. XIV. 4) 
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These are also the three Devas :— 

The food (Anna) and the breath (Prana) are the two Devas. 

“Adhyardha ” which is also called “Satra-otma” (i.e. life-thread) of 
the whole cosmos is “ Vayu ” (i.e. wind) as it causes the whole world to 
grow. This is also called Deva. 

But, are all of them to be invoked or worshipped ? 

No. It is only Brahman, who alone is to be worshipped. He is the 
Creator of the universe, Almighty, the Object of all worships and adorations, 
All-sustainer, Omni-present, the Origin of all, Eternal, All-consciousness, 
All-bliss, Unborn, Just and has other such (qualities and) attributes. He 
alone, the One, the thirty fourth Deva, the Supreme Lord is to be worshipped 
by all men. He alone is the ultimate goal of all the Vedas. 

The Aryas, who adhered to the path, prescribed in the Vedas, always 
worshipped Him alone (in the past), do worship Him (in the present) and 
will continue to worship Him alone (in the future). The worship of a deity 
other than Him results in non-Aryan character of human beings. It is an 
established fact. 

The (undermentioned) evidence supports this view :— 

(24) “One should worship Atman (i.e. Omni-present Soul—God) alone. 
If some one happens to say to some one who proclaims another 
than Atman (i.e. God) as dear (God) then he would lament for 
what is dear to him, most probably it would be so. He should 
worship Atman (i.e. God) alone as dear. He, who worships Atman 
alone as dear; his Dear One (i.e. God) does not lead him to 
ruin. He who worships another deity, knows nothing. He is like 
a beast among the learned men (Devas)” (SB. XIV. 4) 

From this historical document it is quite evident that the Aryans were 
never the worshippers of another than God. 

The final conclusion, therefore, is as follows : — 

The word Deva contains all the ten meanings of the root y/Divu, viz ; 
(I) play, (II) desire to conquer, (III) general activity, (IV) glory, (V) praise, 


rsragqiTfta i n a snfnwira fsrqgqrc^ 
* (5if*i fsr*f simgqi wrfa i *Tts?zrr l^aigqra* * u am qg^T? 
S ^i?n^ h” (SB. XIV. 4) 
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(VI) delight, (VII) rapture (Moda), (VIII) sleep, (IX) beauty ( KSnti ) and 
(X) progressiveness (Gati). These meanings are applicable equally in both 
the cases. But (the difference between God and other Devas is that) all other 
Devatas receive light from God, while He (GOD) alone is Self-effulgent. 
Of these (10 meanings) Knda (i.e. sport), Vijig\$a (i.e. desire to subdue the 
wicked), Vyavahara (i.e. daily routine), Svapna (i.e. sleep), Mada (i.e. 
despair) are mainly the worldly activities. The Devatas e.g. fire etc. are the 
causes of success in daily activities. Here also we cannot discard entirely 
the sense of God, because He is a (universal) All-pervading (force) and the 
Creator and Supporter of all. 

But Dyuti i.e. luster or enlightenment, Stuti i.e. the statement of one’s 
real merits, Moda i.e. delight, Kanti i.e. glory or beauty, and Gati i.e. 
knowledge, advancement and acquisition are directly and precisely the 
qualities of God. As other Devatas derive their powers from God, i.e. 
these qualities exist in them in secondary sense ; so' God’s Devatahood is 
primary and in case of others it is secondary only. 

Some people raise objection here. As the Vedas ordain the worship 
of both, the sentient and non-sentient beings, their authoritativeness becomes 
dubious. (To meet this objection) we maintain that this is erroneous. God 
has imparted specific qualities in all the objects. For instance, He planted 
the eyes with a specific power of grasping the form and colour. Hence, 
only he, who has eyes, is able to perceive and not the blind. Hence, this 
objection is as futile as the one as to why God has not given us power to see 
the form and colour without the help of the eye and the Sun. (The word 
“Paja ” does not mean only worship. In reality it means proper treatment). 
The word “Paja” has the (following) synonyms, viz ; Satkara (i.e. to treat 
properly), Priyacarana (i.e. to behave agreeably), and Anukala AcaraVa 
(i.e. to act in conformity with a person or thing). In this way all men do 
Paja to the eyes also. As far as the fire etc. have the quality of showing us 
various objects and are useful in our search for knowledge, they may have 
the epithet of Devata and there is no harm (lit. objection) in calling them 
so. Because wherever, in the Vedas the worship (of Devata) is enjoined, the 
term ( Devata ) connotes God and God alone. 

Again, there are two systems (Matas). According to one, Devatas 
have a body and according to another they have no corporeal existence. We 
have already dealt with both of them. 

In addition to the above-mentioned Devatas, the following fiive 
Devas who are to be worshipped by all men, are stated in the “Taittiriya 
UpanUad” 
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(25) “Be one to whom a mother is as a god. 

Be one to whom a father is as a god. 

Be one to whom a teacher is as a god. 

Be one to whom a guest is as a god.” ( TU . I. 11, TA. VII. 11) 

(26) “Thou, indeed, art the perceptible Brahma. 

Of thee, indeed, the perceptible Brahma, will I speak.” 

(TA. VII. 1, TU. I. 1) 

Here, mother, father, preceptor and guest are stated to be Devas 
(gods) having corporeal form. Similarly, while Brahma is absolutely 
formless. 

Of these aforesaid Devatas, the fi ve Vasus viz ; fire, earth, Sun, Moon 
and stars have a body. But eleven Rudras, twelve Adityas, the organs of 
sense with mind as the sixth, the wind, Antarik$a, Dyau and the Mantras 
are Devatas having no corporeal form. Thunder—bolt and the lightning 
(electricity) and the prescribed Yajrias ( Vidhi-Yajflas ) are both, embodied as 
well as bodiless. Thus there are two categories of Devatas e.g. those with 
a body and those without a body. Their Devata-hood is based upon their 
utility in our daily life. Similarly, Devata-hood of mother, father, teacher 
and (holy) guest consists of their being useful in the affairs of this world and 
also in the matters relating to spiritual sphere. 

But the object of our worsaip is only God because He is our supreme 
goal and also the greatest helper. It is, therefore, decided that the Vedas 
ordain the worship of God alone and of none else. 

Some of the modern Aryans (i.e. Indians) and Europeans maintained 
and still maintain the view that the Vedas ordain the worship of physical 
Devas (i.e. gods) alone. This view, therefore, is absolutely false. Many 
Europeans hold that the Aryans in the beginning were the worshippers of 

(25) '‘JTIf&ft l 

| 

wr i 

atfafatsrt ** ii” (TU. I. 11 ; TA. VII. 11) 

(26) snusi agnfa i 

relate sreuei sferanfa »” 

(TA. VII. 1 ; TU. I. 1) 
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material gods and with the passage of long ages thereafter gradually could 
know that God alone is to be worshipped. It is also false. But the real 
fact is that since the commencement of the creation, Aryas have been 
worshipping “One God” alone, under various names e.g. Indra, Varuna, Agni 
etc. in accordance with the manner prescribed in the Vedas. 

We give a few quotations from the Vedas in support of this view :— 

(27) “I eulogise God (Agni), the Self-effulgent, the Supporter of this 
universe, (from all eternity), the Illuminator (of all activity), 
the only Object of adorations in all seasons and the Most Boun¬ 
teous and the Greatest Donor of splendid riches.” (RV. 1.1.1) 

(28) “The wise call the Adorable God, Indra (i.e. the Omnipotent), 
Mitra (i.e. the Friend of all), Varum (i.e. the Holiest) and He 
also is (according to them) Divya (i.e. the Shining One), Suparna 
(i.e. Protector and Preserver), Gurutman (i.e. the Mighty Spirit). 
(Though) He is one Unitary Being, they speak of Him in various 
ways, (sometimes calling Him) Agni (i e. the Self-Effulgent), 
(sometimes) Yama (i.e. the Controller of the world) and (some¬ 
times) Mntarifvan (i.e. the Life-Energy of the Universe).” 

(RV. 1.164.46) 

In the course of our commentary on this verse we have also cited the 
following remarks from the Nirukta : — 

(29) “The sages describe in many ways this very Agni — the great One 
Universal Soul, Who is one (without a second).” (N. VII. 18) 

The Yajur-Veda voices the same idea :— 

(30) “Verily He is Agni (i.e. the All-Knowing), He is Aditya (i.e. the 
Imperishable); He is Vayu (i.e. the Mover of all the world) and 


(27) “arf«i*ft3r i 

state ir (rv. i. l.i) 

(28) fa a 3^*7 ft gqoff RTiriTR I 

Rfg5TT RR RTTTftsRHRTg: II” (RV. I. 164.46) 

(29) “SRSrzrfa £zgm fanfazt zzffa n” 

(N. VII. 18) 

(30) “c7tRTfaT?RZTfZcRfR5Tg*a§ R?ZRI: I 

a* m snq: r smiqfa: n” (YV. xxxil. 1) 

(Contd.) 
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(Contd. from page 94) 

DaySnanda, being the greatest Vedic scholar of this age, has quoted 
here a number of verses from the Vedas to show that the ancient Aryans 
did positively know about ‘'One God,” The word Agni as supposed by 
some scholars does not merely mean terrestrial fire in the first instance. 
Primarily all such words in the Vedas signify God. Only in the secondary 
sense they indicate fire etc. The following question put in the Rgveda and 
the answer given to it here leave no doubt as to the use of the word 
“Agni” to denote the “Supremr Being” : — 

Tire i 

jft faflT 5 wtrc 5 n” (RV* I. 24.1) 

i.e. “Who is that amongst all the immortal beings, possessed of 
divine attrributes whose charming name we shall contemplate ? What is 
that Being who will give us birth again on earth so that we may see father 
and mother ?” {RV. I. 24.2) 

To this question the answer is as follows :— 

a 5ft RfiT atferft gsrsfa 5 5FR 5 n” (rv. L 24.2) 

i.e. “We shall contemplate the charming name of Agni (the Self- 
effulgent God) Who is the foremost of all the immortal beings, possessed 
of divine attributes. He will give us birth again on earth so that we may 
see father and mother.” {RV. I. 24.2) 

Suerly the ordinary kitchen-fire, or that blazing in the biggest 
blasting furnace on earth, or even the Sun, can be said to have the qualities 
mentioned in the above verse. Nor can any wise devotee be expected to give 
vent to the grand emotion, embodied in the following verse of the Rgveda 
in addressing the physical fire :— 

51 5515^5 I 
ll” {RV. VIII. 44.23) 

i.e. “Agni, (i.e. O Lord, Omniscient), that I should ever experience 
myself subsisting in Thee and that Thou mayset always be immanent in me, 
in this, indeed, is the fulfilment of Thy Blassings.” 
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(Contd. from page 97) 

(c) tWIT THUT H$t|: I 
sfegt 51 $ ?:w ?mq ffasi fatJq il" 

{RV. X. 121.4) 

“i.e. Whose greatness, these snow-clad mountains and the ocean 
with its (vast) waters proclaim ; Whose arms are these vast regions ; He, 
the All Blissful, it is to Whom we shall offer our prayes.” 

(d) “^5 stetn 4 |?( ^5 ^5 Rii: \ 

utsyuftfr Tsrat famq: qrfllf ffatn fan* >1” 

(, RV . X. 121. 5) 

“i.e. By Whom, the heavenly regions are upheld and the earth 
is made stable ; by Whom the atmosphere and the heavens are established, 
Who pervades the entire space by His Spiritual Essence; He, it is, to Whom 
we shall offer our prayers.” 

(e) ‘ q cTfrTWEt R^Ht I 

urctfag* jftai q>f*r tjfqqr fast* n” 

{RV. X. 121. 6 ) 

“i.e. To Whom, the earth and heaven look up, being upheld 
by His protection, and moved by His Will; In Him, the Sun rises and 
shines forth ; He, it is to Whom we shall offer our prayers.” 

(f) “anqi \ n4 Wrt srswaftfa* i 

5*131 hh *3 1 * 1 * ffire'r faruw 11 ” 

{RV. X. 121. 7) 

"i.e. when these vast APAS (i.e. the diffused matter in liquid form) 
holding the universe in their , womb and producing AGNI (i.e. igneous 
state) manifested themselves, He was the one life of the Devas. He, it is 
to Whom we shall offer our prayers.'* 

(g) qtmq* ar$r ?oht sRqratgsre i 

til 5 %tsqfti|g strata l*r* ?f*m f*** 11” 

{RV. X. 121. 8 ) 


(Contd.) 
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(33) “That wise man, the protector of the Vedas ( Gandharva ), who 
forthwith teaches mankind about the Eternal (and Imperishable- 
Amrta) Supreme Being (Tar), the abode of salvation well borne 
(understood or realised) by the rational quality and who 
comprehends the three states (Trini Dhamani i.e. creation, 
preservation and dissolution or past, present and future) of 
the universe established in His mind, deserves to be revered 
more than his elders.” (Y V. XXXII.9) 


(Contd. from page 98) 

“i.e. He, Who with His greatness looked upon that APAS (i.e. 
the diffused matter) endowed with energy and producing the YAJ&A (i.e. 
cosmos), Who is one supreme Lord of all the Devas, He, it is to Whom 
we shall offer our prayers.” 

(h) "rt Ri fjjtftssrfgen R: qfasnr- 
Rt gi foi HcREtaf stRTR i 

W? ufasi fetm h” ( RV . X. 121.9) 

“i.e. May He, the Lord of righteousness, Who is the generator of 
this earth. Who created these luminary regions and who made this vast and 
shining diff used matter manifest itself, not harm us. He, it is to Whom 
we shall offer our prayers.” 

(33) 3 fajR r'lfqqf EUR ET5T | 

alfoi Rsifa fafsgx h fug: fqur ii” 

(YP. XXXII. 9) 

In this stanza the following words deserve notice :— 

(a) jr+*i)%et=(,P. III. 1.86 & VII. 4.20) i.e. teaches about. 

(b) Amrtam (RSr-f^+W = ( P . III. 2.102 or Tan, U. III. 88) 
(frfRgrvqt U. III. 88) Imperishable. 

(c) Gandharva: (nT=^?Rl^, Gtfir, «ft+H3r+R— V. I. 155 Sc 
P. VII 3.109) i.e. Protector of the Vedic lore. 

(d) Guha : i.e. in the intellect. 

(e) Padani : (*• e - states or positions (of the universe). 

(f) Pitub Pita Asat : to be respected among the elderly people. 
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(34) “He is our Kin, our generator ( Janitn ) and our supporter. He 

knows all the places and regions. In Him, the learned men 
taste of immortality (i.e. Amrta i.e. salvation) and enjoy the 
bliss of that highest station.” (YV. XXXII. 10) 

(35) “Only an enlightened man can, after studying (U pasthaya), the 
eternal Vedic lore ( Prathamajdm) (and properly abiding by it) 
realise by a sincere effort from his heart and soul that Supreme 
Lord, Who encompasses all the creatures and all the regions, 
pervades all the quarters of the universe and is Immanent in 
the very essence of truth (in mind, speech and deeds).” 

(YV. XXXII. 11) 

(34) “h 5 ) h ft a tax ami fa xjskxfa fa^x 1 

txs ammrqfam 1 /’ 

(YV. XXXII. 10) 

Here the word ‘Amrtam' means bliss of spiritual emancipation. 

‘Triiiye Dhamari : Place or source i.e. source of final beatitude; 
Who is the source of final emancipation and is quite distinct from the 
primordial matter and the individual soul. 

(35) qftcq 1 ftanr qftm xfah afag) faster 1 
a«XR5XTmxfqtm^tmmgr?x h fait it 11 ” 

(YV. XXXII. 11) 

(a) ‘Paritya’ : Having pervaded from all sides. 

(b) ‘Upasthaya’ : (^q+s/est (qfafaqrft) -f eqq i. e. Having 
studied, having well practised. 

(c) ‘Prathamajam’ : ( 1 aqq + axT ; Vsifa + fas 

P. III.2.67 ; VI.4.41) i. e. the Vedic lore ; the four Vedas 
revealed in the beginning of the first creation. 

(d) ‘Rtasya Atmanam’ : the very essence of truth in thought, 
word and deed. 
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(36) “I know this Supreme Being ; the Greatest of all, the Self- 
effulgent Sun, that dispels the darkness (of ignorance that mars 
man’s mind) and is Himself ever beyond it. Man can reach 
his goal-emancipation-only by knowing and worshipping Him 
alone, and there is no other way of achieving this.” i 

( YV . XXXI. 18) 

(37) “It moves. It moves not. 

It is far, and It is near. 

It is within all this. 

And It is outside of all this.” XXXX.5) 

(38) “He has environed. The bright, the bodiless, the scatheless, 

The sinewless, the pure ( $uddha ), unpierced by evil (A papa 
Viddha). 

Wise ( Kavi ), intelligent (Marii $!), encompassing ( Paribhu ) self 
existent ( Svayambhu ). 

(36) cth*?: qTfcrfcT i 

05 * fqf|?qisfe(Hffflf3 wi: q?ni tt” 

(YV. XXXI. 18) 

Griffith translates this verse thus : “I know this mighty Purusha, 
whose colour is like the Sun, beyond the reach of darkness.” 

He only, who knows him, leaves Death behind him. There is no 
path save this alone to travel. 

(37) 05?* i 

353TCF0 3f 03S0IF0 0 T 50 W: ||” (TV. XXXX. 5) 

This verse also occurs in the ISa Upani$ad. The same idea is 
also expressed with some variation in words in the Bhagavad Gita (XIII.IS) : 
“stf 5 *?cU 0 0010100 * 0*4* 0 I 

^qfKcqlri?f5510 0lf0I% 0 ETcT ll” 

(38) “h 0411101 * 4510000 - 

itanfH’i? i 

4ff$: *40*0: 

5i«nr.*3als«i^ *35013 01*531*3: 001*0: »” (yv. xxxx. 8) 
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Appropriately He distributed objects ( Arthan ), through the 
eternal years.” ( YV. XXXX.8) 

(39) “He makes gifts of all these words ; the Seer, the Generous 
Lord, the Omni-present, our Father ; His wish is riches. He 
pervades the entire creation, the earliest as well as the lasts.” 

{YV. XVII.17) 

(40) “What was the place, where He took His seat ? What was it, 
that upheld Him ? What was the (specific) method ? By which 
the Universal creator, beholding all-generating this earth, 
brought to light this heaven by His powers.” {YV. XVII.18) 

(41) “He keeps eyes on all directions, a mouth on all directions 
and arms and feet on all directions. He, the One Unitary God, 
creating this earth and heaven, establishes them appropriately 
like the wings (of a bird) with His Might.” 

{YV. XVII. 19) {RV. X. 81.3) 

These and other such verses are (found) in the Yajurveda. Similarly 
in the second half (3ff7if%q>) of the Samaveda’ :— 


(39) 'q ^75 

mtftecT fqm I 
ft snfonx stikfJTsgxxta: 

II ^ II snfalff >i” {YV. XVII. 17) 

(40) ‘W 

artuvk faff i 

Uff) qw fipqW 

fromWtaftsTT fayfastr: n ( YV. XVII. 18) 

(41) f§3q<faiff i 

ff fatff ff qaffarfarqn'i faJff §> «?*: ll” 

(YV. XVII. 19 ; RV. X.81.3) 

The second half of this verse can better be translated as : “He, 
the sole God, producing earth and heaven, wields them together with his 
arms as wings.” Cf. : “S|l 0 T?qrff^ffT ff qsqft Sffmffff” I (RV. X 72 2) 

“(i.e. These, the Creator, produced with blast and smelting like 
Smith.)” Also, Cf. RV. IV.2.17, 
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(42) “We, like, the unmilked kine, clamour aloud, O Gracious Indra 

(i.e. God), the Hero, unto Thee. Thou art the Supreme Lord 
of every thing that moves and of that which does not move 
and Thy vision encompasses (the entire creation including) 
heaven.” (SF.) 

(43) “O Glorious Lord (Indra), there is no one like unto Thee, 

of earth or of the luminary regions, none has been born or ever 
will be born. We pray, O Lord, grant us power and wealth in 
horses or in cattle.” (SF.) 

These and similar other verses are found in the Samaveda. Beginning 
with the following stanza 

(44) “There was not the non-existent (Asat i.e. the perishable mani¬ 

fested cosmos), nor the existent (Sat i.e. the earliest state of 
matter evolved out of the primordial matter for creation of the 
universe) then ; there was not the air nor the sky beyond them. 
What did it encompass ? Where ? (Kuhu ?), under whose 
protection ? What were the waters, which were unfathomable 
and profound ? ” ( RV . X. 129.1) 


* 1 * ^ 

(42) “3tfs? ?3t 7K ft) S5 555: i 

3 RX ? 1 1 ^ 

f*TT55?5 3T55: 5F55: II” "(SF.) 

1 3 ^ 1 RX 

(43) “5 ?5I 57 font 5 'Tlfas't 5 Stiff) 5 3|f3^ I 

* 1 * * 

8T?5f5?a) 555f?5fff75tfst5) 5r5?5*?5T §5T5^ ll” (5 F.) 
?5Trf;55?5T3>5 l) 

(44) 5315)5 5315)5 , 

5t 55(51 5d 55 I 

fH5I5d5: fg 3>?5 555, 

5*5: fa5T5)5 555 55’k5 ll’’ (i?F. X. 129. l) 

Professor Macdonell translates it as :—“There was not the non¬ 
existent nor the existent then. There was not the air nor the heaven 
which is beyond. What did it contain ? Where ? In whose protection ? 
Was there water unfathomable, profound ?” 
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and ending with the following (there are seven stanzas i n the IJgveda to 
support this view) : 

(45) “From whom this creation came into existence ; whether He 
supported it or not ? (Who else can, if He does not ?) 
Whoever is the Supervisor of also the highest heaven; He 
verily knows or does not know. (i.e. who knows it if He also 
does not know).” ( RV. X. 129.7) 


(45) 

qf? 91 qf? 9T 9 I 
Ot oqifW 

^ q? 9K 9T 9 il” [RV. X.129.7) 

“Whence this creation has arisen ? Whether He founded it or did 
not ? ; He Who in the highest heaven is its surveyor, He only knows or 
else He knows not.” ( Macdonell ) 

The first and the last verses have been cited above from the Hymn 
of Creation by our author. The intervening five stanzas which have been 
referred to here are given below ;— 

( r ) 9 axf 5f Tie*?! strata Stfra:, 

at# awfTKF* <*?: ffssraara n” (RV. 1.129.2) 

“There was not death nor the immortality then. There was not 
the emblem of night nor of day. That One (God) existed (lit.=breathed) 
without agitation (a + vata. From the root \/vS to move; or windless) 
by His own might. Other than Him there was not any thing beyond." 

(il) “a*l smfta arltn ^nrasstsRa ttS^t |3*t i 

^tanqTqf^a ratfta a4a?rait%aT5tTqa#>T 11" [rv. x. 129.3) 

“There was darkness in the beginning concealed by darkness ; 
indistinguishable, this all was water, (i.e. entire original matter in liquid 
form) or (the word SALILA may mean chaos). Whatever came into 
being was covered with void. The One created the cosmos by His mighty 
greatness (or that one arose through the power of heat”). (Contd.) 
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(Contd. from page 104) 

(III) Mgt qqq q^Ttfa i 

na> |f^ naWi 5<ret qgltfl it” (RV. X. 129.4) 

“In the beginning, then Desire came upon that. This (Desire) was 
the first seed of mind. Sages searching in their hearts discovered the bond 
of the existent with the non-existent.” 

(IV) Mai arer: i 

{RV. X. 129. 5) 

“Their (of sages) cord (Rasmin i.e. cord of knowledge) was extended 
across; was there below or was there above ? There were impregnators 
(i. e. Retodhas i. e. the germs of life), there were mighty forces, there was 
energy below (i. e. at one place), there was impulse above (i. e. at another 
place).” 

The meaning of “Cord" (Rasmin) is not here very certain but it 
seems to be an explanation of * Bandhu ’ (i. e. bond) in the above verse. 
The word ‘E^ani here refers to ‘sages’. This whole means that whatever was 
below or whatever was above was traversed by the light of these sages. 

(V) “*>t ajar afe «f 53 wmrtar jw i 

a**cr Msrstwt *1 ata qa n” (RV. X. 129. 6) 

“Who knows rightly ? Who shall here declare ? Whence has it 
(creation) sprung up ? Verily there were shining ones after the (process 
of) this creation. Who knows (then) from where it came ? ” 

After giving the faithful translation of this Hymn of Creation, it is 
desirable to write here a brief explanatory note as the whole hymn is rather 
cryptic. It describes the pre-birth conditions of the world and in a language 
most befitting the theme. The light came into being much after the 
original process. In the absence of this light, it was not possible to offer 
a precise picture and definite description. Hence we find here a language 
Of negation. We cannot say that there was nothing. Something cannot 

(Contd.) 
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(Contd. from page 105) 

come out of nothing. Even sWkara believes that a Universal Soul existed. 
Therefore we find negation of both ‘SAT’ as well as that of ‘ASAT’. 

Here, therefore, the words Sat and Asat have special meaning. I 
think the word Sat here denotes creation or created objects. It is evident 
that there were no such things. Else the process of creation would have 
meaningless. 

It is very interesting to understand and compare the two lists of 
things which contain separately things— negated and things affirmed. 

The things negated are :— 

(I) Asat : Non-existent or non-being. 

(II) Sat : Existent i.e. created objects. 

(III) Rajas : Globes. 

(IV) Vyoma : Firmament. 

(V) Mrtyu : Death. 

(VI) Amrta : Immortality i. e. life. 

(VII) Praketa ( of day & night ) : Distinction between night 

and day, i. e. emblem of 
day and night. 

Now the question is, ‘Was there anything then ?’ "What was that ?’’ 
They are : 

(I) Avata Ekam : One immoveable Being. 

(II) SvadhS : The matter. The main cause of the 

creation. (Sva+v'Dha to support). 

(III) Tamas : Darkness i. e. negation of distinction. 

(IV) A-Praketam 

Salilam : Undistinguishable fluid. 

Something covered by void. 

Will or desire. 


(V) Abhn 

(VI) Kama 


(Contd.) 
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(Contd. from page 106) 

(VII) Retodha : Seed-bearers. Impregnators. 

(VIII) Mahimanah : Great forces. 

(IX) Prayati : Energizing power or impulse. 

The unimaginable and indescribable conditions cannot be expressed 
in words. Words or all expressions are things of post creation. It is why 
the Hymn is indefinite about the exact way in which true conditions can be 
described. 

It is quite clear from the critical examination of this hymn that 
the following statement of Professor Macdonell is not reasonable :— 

"In the following cosmogonic poem, the origin of the world is 
explained as the evolution of the existent (Sat) from the non-existent 
(Asat).” 

We cannot agree with him because the Mantras are definite about 
two things :— 

(I) In the pre-creation period there was something. 

(il) These were more than one thing i e. plurality is the main 
theme of this Hymn. 

The following points support our conclusion :— 

(i) ‘Tapasah Mahina Ajayata’ i. e. This creation is the 
result of the greatness of energy. It is not "chance-sprung.” 

(II) ‘SvadhS Avastat ; Prayatih ParastSt,' i.e. Matter below and 
Will above. This clearly indicates the superiority of the 
Creator over the matter. 

(III) ‘Retadha Asan’ : i,e. "There were seed-bearers’’. Sayaija 
explains this phrase as : 

‘Jftsr^u ^quft fanrarc: i 

3ft tt srmR if’ 

i. e. "There were souls which are the bearers of action = 
seeds and their enjoyers”. 

(IV) ‘Mahimanah’ : I think this word refers to the great souls 
which have been liberated from the cycle of action. 
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(46) “That multiformed Universe, which Prajdpati created, the 

highest, the mid-most and the lowest—how for did God 
(Skatnbha) pervade it ? What part was that which did He leave 
unpervaded ?” (AV. X. 7,8) 

(47) Who is that God Skambha (Lord of Creatures), on whom, the 

earth, the intermediate region and the heaven are established 
as their foundation and where the fire, the moon, the sun and 
the air take their shelter ?” (AV. X. 7.12) 

These and similar other many verses are tracable in the Atharvaveda 
also. Of these verses, some have already been explained, the others will be 
explained hereafter. This being not the proper place we do not explain 
them here. The following citations are from the Upanisads : — 

(48) “More minute than the minute, greater than the great, 

Is the Soul (atman) that is set in the heart of a creature here. 
One who is without the active will (a-kratu) beholds 

Him and becomes freed from sorrow— 

When by the grace (Prasada) of the Creator (Dhatr) he beholds 
the greatness of the Soul.” (KTU II. 20) 


(46) H5n<rfo: i 

sfqgfT q U’’ 

(AV. X. 7. 8 ) 

(47) “qfaH «JTflT?afw aWftqq stsmf&TT i 

$qf qmfoieSJcqTqWT: I 

q 4% h: ll” (AV. X. 7. 12) 

(48) 33 mm I 
qqqsg: q?qfq qtrmto 5mtqtq qfip?TqqT?qq: U” 

(KTU. II. 20) 

The doctrine of Grace (PRASADA) is clearly stated here. This 
idea is found earlier in the celebrated Hymn of VAC (RV. X. 125. 5) and 
again in the Muijdaka (XXXII. 3); Saftkara interprets this word 
‘PRASADA’ as peace or tranquility attained through Samadhi. 
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(49) “What is soundless, touchless, formless, imperishable, 

Likewise, tasteless, constant, odourless. 

Without beginning, without end, higher than the great, stable— 
By beholding That, one is liberated from the mouth of death.” 

{KTU. III. 15) 

(50) “Whatever is here, that is there. 

What is there, that again is here. 

He obtains death after death 

Who seems to see a difference there.” ( KTU. IV. 10) 

(51) The Inner Soul ( Antar-atma ) of all things, the One Controller, 
Who makes his one from many fold- 

The wise who perceive Him as standing in oneself, 

They, and no others, have eternal happiness.” {KTU. V. 12) 

(52) “Him, who is the eternal among the non-eternal, the intelligent 

among intelligences. 

The One among many, who grants desires- 
The wise who perceive Him as standing in oneself, 

They, and no other, have eternal peace.” {KTU. V. 13) 


(49) "3?*T3w?«rcm^<Wiqiw, c»«TT$Ta fa?qqq?0q«r net i 

3R15TCR It ETCH ft afgqsW 5W«r^’ r II 

{KTU. III. 15) 

(50) qqqa I 

H fcgqt^fer q 5? qi%q il {KTU. IV. 20) 

(51) "qq?r qvft qq? ??q q§m q: q>q)fh i 

aqtrqFq tf g qsqfR atar smaa n 

(KTU. V. 12) 

(52) “fqfqt fq?qRT %5R5%fRRm, qqi) agqi q> fqqatfa q»mH l 

tmirqFq ^sgqqqf?<r «far: fat aifar: arraft ii 

(KTU, V, 13) 
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(53) “Heavenly ( Divya ) formless is the Person ( Purufa ) 

He is without and within, unborn, 

Breathless (a-prana), mindless (a-manas), pure (Subhra) 

Higher than the high, Imperishable.” ( MUU . II. 1.2) 

(54) “He, who is all-knowing, all-wise. 

Whose is this greatness on the earth- 
He is in the divine Brahma-city* 

And in the heaven established,” {MUU. II. 2.7) 

(55) “Not inwardly cognitive (antah-prajfia), not outwardly cognitive 

(bahih-prajiia), not both-wise cognitive (Ubhayatah prajna), not 
a cognition-mass (prajnanaghana), not cognitive (prajna), not 
non-cognitive (A-prajna), unseen (a-drsta), with which there 
can be no dealing (a-vyavaharya), ungraspable (a-grahya), 
having no distinctive mark (a-lak$ana), non-thinkable (a- 
cintya), that cannot be designated (a-vyapadeSya), the essence 
of the assurance of which is the state of being one with the 
Self (ek5tmya-pratyaya-sara), the cessation of development 
(prapanca-upaSama), tranquil (Santa), benign (Siva), without a 
second (a-dvaita)-such they think is the fourth. He is the 
Atman. He should be discerned.” (MU. VII) 

(56) “He, who knows Brahman as the real (Satya), as knowledge 

(Jfiana), as the infinite (Ananta), 
Set down in the secret place (of the heart) and in the highest 
heaven (Parame-Vyoman) ; 

(53) "fatal gw: a ai|ntpa^^ fist: i 

wsnoft ^jaai: wst: to: or:” ii {MUU. II. l. 2) 

(54) “a: aas: aafasfa* of 501 of a i 

fatal fia tafa^aimt afafass: n” {MUU. II. 2. 7) 

* i.e. “in the body” as in ChSndogya (VIII. 1. 1). 

(55) "apa: as h 5 % as otsas: as a asrcss a ait mass 1 

8ree7a«ia5iaaaTgias«<ijafa^qaEaqliaJlfsic»aa7aamY aasstasa fsosjs 
sga afatri, a arnat a fasa:” it {MU. VII) 

(56) "ara spwsto *ft k* faf^a g$rara sofas 1 sofa 

oasis 05 foaftsfafa” ti ( tu. II. 1. 1) 
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He obtains all desires. 

Together with the intelligent (VipaScit) Brahman.” ( TU . II. 1.1) 

(57) “Verily a Plenum is the same as Pleasure. There is no Pleasure 

in the small. Only a Plenum is Pleasure. But one must desire 
to understand the Plenum ( Bhuman ).” {CHU. VII. 23) 

(58) “Where one sees nothing else, hears nothing else, understands 
nothing else— that is a Plenum ( Bhuman). But where one sees 
something else-hears something else, understands something 
else—that is small. Verily Plenum is the same as the Immortal ; 
but the small is the same as the mortal.” 

“That Plenum, Sir ; on what is it established ?” 

“On its own greatness.” {CHU. VII. 24) 

From all these quotations we must admit that since the commence¬ 
ment of the creation upto this day, Aryans worshipped that One God Who 
is described in the Vedas as Isana (i.e. One Controller), and Whom the. 
Upani$ads eulogise as ‘More minute than the minute.’ Therefore, the 
statement of Professor Max Muller that “in the beginning Aryans had no 
conception of One God” and that “it is the result of gradual evolution,” is 
not acceptable by the learned. 

The German Professor Max Muller while commenting upon the 
Mantra, “Hiranya Garbhah etc.” {RV. VIII. 7.3) (translated above) in his 
book entitled ‘The History of Ancient Sanskrit Literature’ says that this verse 
is comparatively recent than the Chandas. But this is not tenable. Again 
he divides the Vedas into two parts i.e. (1) Chandas and (2) Mantra. He, 
then defines the Chandas as the type of composition which contains a 
common place theme, bereft of originality and which is only a rhapsody 
flowing spontaneously from the mouth of an idiot. According to him, the 
upper limit of the date of such composition cannot be earlier than 3100 years 


(57) “Jit S WI tTcgjj, g<UTf«T I 

gut? i 

WIT fafaSTlfacfiU II (CHU. Vlt. 23) 

(58) fiifJifT ?nsici fjrawiRr bwii w 

nearer <t?qfa fararinfcT i trt # i 3i«i 

urn i h nnar: sfafcsir . n” 

(CHU. VII. 24) 
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and the upper limit in the case of the Mantra-composition cannot be prior to 
2900 years. In support of his view he advances the authority of the following 
and similar other verses : 

(59) “Agni (God) is to be worshipped by the both-earlier as well as 

the later-sages . .” {RV. I. 1.2) 

But this is also erroneous. Because he does not know the correct 
meaning of the word “Hiranya Garbha". According to the following state¬ 
ment from the Satapatha BrShmana 

(60) “ Hiranya means Jyoti and Jyoti is immortality i.e. Hiranya .” 

{SB. VI. 7.1.2) 

Hiranya means Jyoti and Jyoti means immortality (i.e. final emanci¬ 
pation). (To explain these terms the following quotations are to be taken 
into consideration) : 

(61) “This Kesin is called Jyoti. Keias means rays. The possessor 
of those rays is (called) Kesin {Keia+ii t). Jyoti (i.e. light) is 
called KeSin, because, it shines and illumines.” {N. XII. 25, 26) 

(62) “ Yaias (i.e. fame) is verily Hiranya." {AB. VII. 3) 

(63) “This very Soul is Jyoti ; thus Jyoti (light) is Self.” 

{SB. XIV. 7) 

(64) “ Indra and Agni are (called) Jyoti (i.e. light).” {SB. X. 4) 

According to these authorities, Hiranya Garbha means (1) One (i.e. 
God) Who is omniscient by His nature {SvarUpa i.e. Hiranya : knowledge 
and Garbha : SvarUpa). (2) Secondly it means God who has in His Garbha 
(womb i.e. control) the light of immortality {Mok$a), the luminous globes of 
the sun and glory, good fame, the souls, the lightning (INDRA) and fire etc. 


(59) “arfiH: JieRfa” i 

( RV. I. 1 . 2 ) 

(60) “sqlfoq l 

(SB. VI. 7.1.2) 

(61) “%srft %7Tl VISHTcT ST 

swuHia *r, foifci 

li 

(N. XII. 25, 26) 

(62) “mi) # 1 

(AB. VII. 3. 6 ) 

(63) Sfmwstftfa:'’ | 

(SB. XIV. 7. 16) 

(64) “jqtfafTTOnft” 1 

(SB. X. 4. 1. 6 ) 
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Consequently, the use of the word Hiranya Garbha indicates the noble 
and eternal nature of the Vedas and not their modernity. 

Thus the statement of Professor (referred to above) that “the use of 
the word Hiranya Garbha demonstrates the modernity of the Mantra portion 
and that we have no evidence to establish their antiquity” is based 
on illusion. 

He also says that verses like (RV. I. 1.2, quoted above) prove the 
Mantra portion. This (statement) is equally false. Because God (being 
Omniscient) knows all the three times. God knows, “I have been, I am and 
I shall be invoked and worshipped by all the sages of (all times i.e.) the past, 
the present and the future.” Hence He has made this statement. Thus 
there can be no objection. 

The Seers (Bfis) are the persons who (I) had direct perception of the 
Mantras, (2) Praijas (i.e. vital airs) and (3) Tarka (i e. rationalism). 
Moreover, the persons who having studied Vedas and the other scriptures 
instruct others are designated as the “ancient” and those who learn from 
them are called “modern.” God is to be adored and invoked by all these 
Rfis. 

In this connection we produce an evidence from the Nirukta : 

(65) “This deductive reasoning ( Abhyuha ) is applied (in case there 
is) curiosity (to know the real) meaning of a Vedic verse. 


(65) “mi I sqfq sjfqq; wfq cT^cT: I q g 

gqq?%q *r«rr fqqqqsqt: i jmom qq § fqehqwn: i q smtwqftq— 
sraqtft qr i qrftqqfq?g q *fqgq mit fqsr: smHtt qqfq i s?gqq gqfqm t 
qgsm qT ^fqq %qRqqq I qrt q : s^fq: qfqiarfq ? ?Fq I qq 

q^gfq snqqgq l qfenqfqqn^qqqE^q I SfRlfT q|q f%qrqqTqts*qsfq mq 
qq qqfq” l (at. XIII. 12). 

In original Sanskrit text our author has quoted the above 
mentioned extract from the Nirukta to support his view that the word 
*‘RSI’’ means “TARKA" (i.e. Reasoning) also. Here we find it clear that 
Yaska accepts TARKA as Seer; because by resorting to it a Vedic scholar 
can determine the exact meaning of the Vedic Text. 

According to some interpreters the first sentence of the quotation 
(q?at>qriqHTqT?qTfqfq I N. XIII. 12) has no relation with the sub¬ 
sequent sentences. It is related to the previous sentences, i.e. (Contd.) 
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(This reasoning should be based on) the Vedas themselves as 
well as on (purely) logic. Isolated verses should not be 
explained. They are to be explained with reference to the 
context only. None else than a Seer or a man of penance has 
direct cognition in them. It has been stated above that the 
more learned man is to be preferred among the scholars who 
have merely traditional knowledge. When the Seers were 
leaving (this world), people asked the Devas ; “Who will be a 
Seer amongst us ?” They gave them Tarka (i.e. logic) as the 
Seer. By reasoning the curiosity regarding the interpretation 
of the Mantras is pacified. Therefore, whatever (meaning) is 
guessed out by a versatile Vedic scholar (AnUcSna) should be 
taken as Arsa (i.e. a direct cognition of a Seer).” 

(V. XIII. 12) 

This is to say that one has curiosity to understand the real meaning 
of the Vedic verses which evidently are collections of Padas (i.e. inflected 
and conjugated forms of words), i.e. words and letters which are interrelated 
as adjectives and substantives and which are used in a general sense. There 
is curiosity in one’s mind (lit. ; intellect), “What can be the real theme of 
this Mantra ?” A man must exercise reasoning to determine the exact 
meaning of a Mantra completely. This full-fledged logic or reasoning is 
called “ Abhytiha ”. The Vedic verses should not be explained away by in-off¬ 
hand way on merely hearing them or merely by reasoning. In explaining 
them due consideration should be given to the context and they must be 
interpreted with reference to the context. A person, who is not a Seer 
(2?$/). who has not led a life of austerity, whose mind is not pure and who 
has not (sufficiently) high learning (to his credit), cannot claim an insight 
into the real meaning of the Mantras. Unless a person attains a supremely 
high and exceedingly best and versatile erudition by which he surpasses 


(Contd. from page 113) 

SfcT I srert qt I ft* *?fam*TT?lTT5T 

i (v. xiii. 12) 

Hence, commenting upon this sentence, the commentator Durga 
remarks :— 

sqsgRtfa I After it he adds : “yfh 

ffil I l” i.e. here the word “777'’ denotes the end 

of the topic. Due to the absence of punctuation in the original text, the 
scribe confused this short phrase with the subsequent paragraph. But Rsi 
Dayananda does not accept this view, 
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the tradition-knowing interpreters of the Vedas ; he cannot explain rightly 
the Vedic verses ; however, his reasoning may be good. 

Here the author (of the Nirukta) quotes an Itihasa (i.e. historical 
tradition to illustrate) this point. Once upon a time, when the Seers (Rsis) 
were (by and by) leaving this world, men approached the Devas (i.e. the 
learned) and asked them as to who should be the Seer among them. They 
(the Devas) gave them Tarka (i.e. logic) as their Seer (Rfi), so that by 
discriminating between truth and falsehood, they might be able to understand 
the precise sense of the Vedas, In reply they— (Devas) said to them, “Tarka 
(i.e. logic) will be the “Seer” amongst you”. What type of reasoning 
is accepted here ? That TARKA, which helps us in determining 
the real sense of the Vedic verses i.e. which elucidates the meaning 
of the Mantras. Therefore, it is an established fact that whatever 
exposition of the Vedas is offered by a versatile scholar who has 
come across (the ocean of) all sciences, it should be accepted as Arsa 
(i.e. coming from a Seer). The explanation given by a half-read man who 
is not very intelligent and who is prejudiced and biased should be taken as 
Anar$a (i.e. coming from a non-Seer) and hence it is false. Such (inter¬ 
pretation) deserves on consideration; because it contains perverted meanings. 
People will also have perverted notions by according undue regard 
to them. 

Therefore, the meaning (of the above quoted Mantra) would be 
this 

“The Agni (the Self-effulgent God) is to be adored and glorified 
by the ancient Rj/s (i.e. logics) or by the modern (i.e. 
Tarkas) or by those of future generation.” 

No object other than God is ever to be glorified and worshipped by 
any man. It is a decided fact. If this Mantra (i.e. Agni PUrvebhih etc. RV. 
I. 1.2) is explained in this manner, no objection regarding modernity can be 
raised against the Vedas. 

Moreover, the Aitareya Brahmaija (II. 4.3) tells :— 

(66) “The Pranas (vital airs) are the Divine Rsis.“ (AB. II. 4.3) 

According to it, the phrase, “Ancient and modern Seers” means, the 
Pranas as they existed in the causal state (in precreation period) and the 
Pratjas as they exist (in the creation period now).” The Mantra, therefore, 
indicates that God is to be worshipped and eulogised by all the learned 


(66) “STiIT 9T iWTfl:” I (AB. 11.4,3) 
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people with the help of such Rj is (i.e. vital airs) through the process of 
Samadhi yoga (i.e. trance, the last stage of Raja-Yoga, concentration). 
This alone leads to happiness. 

The statement (of Professor Max Muller cited above) that “the terms 
Chandas and Mantra have distinct and different application”, is also not 
tenable. Because the words Chandas, Veda, Nigama, Mantra and Sruti are 
synonyms. Here the word Chandas expresses various other meanings. It 
denotes metres or the Vedic metres e.g. Gayatrl etc. and the Laukika metres 
e.g. Arya etc. It also means “freedom”. Here Acarya YSska says :— 

(67) ‘Mantras are so called because they are meditated (i.e. from the 

root y/Man to think) ; Chandas are so called because they 
cover (i.e. from the root y/Chad to cover) ; Stoma is so called 
because we praise with them (i.e. from the root y/'Stu to 
praise) ; Yajur is from the root y/Yaj (to sacrifice) ; Saman is 
so called because it is mixed with Rks." ( N. VII. 12) 

The Veda is called Chandas because it wards off afflictions caused by 
ignorance ( Avidya ) and cover (us) with bliss. It is also derived from the root 
y/Cadi to delight and to shine by adding the suffix “ Asun ” and by changing 
its first letter “Ca” into l Cha\ According to the Auijadika aphorism, Ca of 
Candi is changed into Cha*. By studying the Vedas a man attains all 
types of sciences and thus acquires happiness. Therefore the Veda is 
called Chandas. 

The Satapatha Brahmaija says :— 

( 68 ) “ Chandas are verily Devas. They contain (lit.—tied up with) 

knowledge and Actions. This entire universe is covered by 
Chandas." {SB. VIII. 2.2.8) 

(67) iwra i BiRstra i i i mu 

i ' {N. VII. 12) 

* (P. III. 3.121) I 

( V. IV. 159; 219) 

OR 

“BRcJRffa I (III. 14) 

Saman : s/q) (^I$r)+*tf^ I ( U . IV. 153) 

Yajur : (^3TT rinffRrcoRT^j) +3TT I ( U . II. 115) 

(68) 5 NT:—swtaWT: I BRtfa: f$ qgq TO*’’ I 

{SB. VIII. 2. 2. 8) 
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(69) “These Devatas are verily Chandas." (SB. VIII. 3.3.6) 

The word “ Mantra ” is formed from the root \jMatri to hold confi¬ 
dential consultation. According to the aphorism of (Pdttini) “ Halai-ca*\ 
the suffix “Ghan(a)” is added to it. The Veda is called Mantra because it 
contains exposition of unknown and mysterious subjects. The individual 
verses ( Mantras ) which form the entire Veda are also called Mantras as they 
(also) contain such topics. The word Mantra can also be derived from the 
root y/Man (to know) with suffix ‘$than' according to the Uqadi aphorism 
“Sarva dhatubhyahs than” i.e. “The suffix $fhan is added to all Dhatus.” 
Thus it means “where or by which men obtain knowledge of realities).” 
Thus Mantra means the Veda. Here, the phrase “individual verses” mean 
the Mantras e.g. ‘ *Agnim ile Purohitam” etc. All the metres Gayatri etc. 
and the verses composed in them are also called Devatas because they 
explain all matters. Hence Chandas are doubtlessly Devatas. They are 
Vayo-Nadha i.e. the home of all sciences and actions. This entire universe 
full of activities is sustained by the Vedas as well as by the individual 
Mantras. 

Because all sciences are contained in the Vedas and the Vedas cover 
all branches of learning, Vedas are called Chandas and also because the 
Vedas are studied with concentration of mind they are called Mantra. The 
words Chandas and the Mantra are synonyms. The Manusmrti says : 
“The word Sruti means the Veda”^. All questions from the Vedas are 
styled as Nigamas in the Nirukta. The words, Sruti, Veda, Mantra, Nigama 
are all synonyms. The Veda is called Sruti because we hear all sciences 
out of it and (therefore) the Mantras are also called Sruti. Men know 
and acquire all sciences through the Vedas, Hence the Veda is called 
Nigama (i.e. Ni-\-j/Gam to know or to attain).* The Mantra is also called 
Nigama (because of the same sense). 

In the following quotations from the Astadhyayi, the treatise on 
grammar, the terms Mantra, Chandas and Nigama are used as synonyms : 


(69) "qm i ESJtfPfa” I (SB. VIII. 3. 3. 6) 

* The root “GAM” means “GATI’' which means (1) knowledge, 
(2) forward movement and (3) achievement. Cf. : l StH 

srrfcTf%fV’ I 

<f> Wt fatfsr:” (Manu . II. 10) 

_ 
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(70) “Mantre ghasahvaragagavrdahadavrc-krgamijanibhyo leh.” 

(P. II. 4. 80) 

(71) “Chandasi Lan, Luti, Litah.” (P. III. 4. 6) 

(72) “Va ?a-pUrvasya nigame.” (P. VI. 4. 9) 

Thus when the words Mantra, Chandas and Nigama are proved as 
synonymous, the statement of a person who creates difference without a 
distinction is not acceptable. 




I! 

Sr: , (P. II. 4. 80) 

(P. III. 4. 6) 
(P. VI. 4, 9) 

1.1 ______ 


(70) 

(71) gr-sw-fa?: I 

(72) m I 



THE VEDAS DEFINED 


Q. What books arc meant by the title of Veda ? 

A. This title is applicable to the Samhitas, containing Mantra- 
portion only. 

Q. Why do you not accept that “the term Veda is applicable to the 
Brahmaija portion as well ?” Because Katyayana says that the 
“Veda is the name of both—of Mantra portion as well as of the 
Brahmaija portion .’’ 1 

A. This view is not acceptable. The Brahmaijas do not deserve the 
designation of the Veda; because they have been given the title 
of Pur ana and Itihasa. They are Vedic glosses and are not the 
words of God but merely the works of Seers and thus the 
creation of human intellect and also because the Seers other than 
Katyayana refuse to call them by the title of the Veda. 

The worldly narratives, containing names of human beings, are 
found in the books, entitled as the Brahmaijas but the Mantra 
portion does not include such narratives. 

Q. There are statements in all the Vedas containing names of Seers. 
For instance (the following) verse from the Yajur-Veda mentions 
such names:— 

(1) "May we attain that triple age which is a (characteristic) of 
gods ;-the triple age enjoyed by Jamadagni or KaSyapa.” 

(YV. III. 62) 

From this it is obvious that as for as the narration of historical events 
is concerned, both the Mantra portion and the Brahmaijas are at par with 
each other. Why then do you not admit that the Brahmaijas can be given 
the title of the Veda ? 


1. See “PratijnS Pari&i$ta'' of the Vajasaneya PrSiiiakhya of 
Katyayana. 

(l) ‘'sum*! i 

^1*3ii” (yv. m.62) 

u? 
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A. Be not deluded in this matter. Here the words Jamadagni and 
Kaiyapa are not proper nouns, referring to some particular i.e. 
embodied human beings. The evidence from the &atapatha 
(clearly supports it) :— 

(2) “Eye is verily the Seer Jamadagni, because the world (people 

living in the world) with it sees and recognises. Therefore, the 
eye is Jamadagni Seer.” (SB. VIII. 1.2.3) 

(3) “KaSyapa is Karma and Karma is Prana (i.e. vital airs).” 

(SB. VII.5) 

It shows that Kama and KaSyapa are the names of Prana (i.e. vital 
breath). Because its (of Pranas) seat in the navel of the (human) body is of 
a Karma (i.e. tortoise like space. Hence, the above quoted verse contains 
the following prayer to God :— 

“O Lord of the universe, by your grace may our eyes, styled as 

Jamadagni and our Pranas styled as Karma last for three (ordinary) 

terms of human life i.e. three hundred years (i.e. 100x3=300).” 

Here “the word eye” implies all senses and the word “Praqa” indi¬ 
cates mind &c. 

In the phrase “Yed-devesu etc.” the word ‘Deva’ according to the 
&atapatha (III. 7) means the “learned men” :— 

(4) “Devas are verily the learned.” (SB. III.7.3.10) 

The life of the learned (Deva) is full of powers and influences of 
learning. May our life be similar to them and last for three terms i.e. for 
three hundred years—with all our senses including mind—full of all bliss. 

This Mantra includes some other lesson also and it is that men can 
extend their lives three times if they adhere to the good principles of 
Brahmacarya (i.e. celibacy) &c. 

It is, therefore, clear that the words Jamadagni &c. in the Vedas are 
suggestive and indicate (general) sense only. Hence it must be clearly 


(2) 

“stsnf sprcfbr: ai*TeT 'twfa 1 



W*fl 1 It” 

(SB. VIII.1.2.3) 

(3) 

1 srroft q It” 

(SB. VII.5.57) 

( 4 ) 

tl” 

(SB. III.7.3.10) 
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understood that the Mantra portion has not the slightest trace of history. 
Therefore, all the descriptions of historical events given by Sayaija Scarya 
&c in their Vedic commentaries like Veda PrakaSa are based on ignorance 
(and are erroneous). 

Now we proceed to decide that Itihasa and the Parana &c. are the 
names of the BrShmaijas only and not of those books (which are called) the 
Srlmad-Bhagavata and the Brahma-Vaivarta &c. 

Q. In connection with the enjunctions laid down for performing the 
Brahma-Yajiia in the Brahmaijas and in the aphoristic works 
(Sntras), we come across the statements like this 

(5) “The Brahmaijas, the Puranas, the Kalpas, the Gathas and the 

NaraSansis (are to be studied).’’ ( TA. II.9) 

The origin (of such statements) is also traceable in the Atharva 
Veda :— 

(6) “He proceeded to the direction of Vrhatl (i.e. speech). The 
Itihasa, the Purana, the Gathas and the Nara$3msls followed him; 
He, who knows it thus, verily becomes the coveted abode of the 
Itihasa, the Puratja, the Gathas and the NaraSamsIs’Y’ 

(AV. XV.30.1.4; AV. XV.6.10-12) 

Consequently, why do not you admit that the word Itihasa means the 
books other than the Brahmaijas e.g. the £rlmad Bhagavata &c ? 

A. Do not say like this. These quotations refer to the Brahmaijas 
only and not to the books e.g. the Srlmad Bhagavata &c.; becauso 
the Itihasas &c (i.e. historical events) are included in the works 
called ‘Brahmaqas’. 

For instance :— 

(7) “The Devas and the Asuras were waging war.” 

(a. a./.s. l.l.) 

(5) “triporffsT g^piTTfq jmrcmV tfa i” 

(TA. II.9) 

(6) “w i crfafirgraMr gtm * 

§fgsra?q ^ * h qnrcq ^ * \ 

JTTTTTTtft^n sr faq trnT «rqfa a qq M n” 

(AV. XV.30.1.4 ; AV. XV.6.10-12) 

(7) "^TT: tfqm It” ($» fio 1.5,1.1) 
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Such statements are to be taken as Itihasas (historical events). Simi¬ 
larly :— 

(8) “In the beginning, my dear, this world was just Being (Sat), one 

only, without a second.” ( CHU . VI.2.1) 

(9) “In the beginning, Atman (Self, Soul), verily, one only, was 

here—no other winking thing whatever.” (AIU. 1.1) 

(10) “In the beginning verily this (universe) was Apah\ doubtlessly it 

was Salila only.” (SB. XI 1.6.1) 

(11) In the beginning, this (creation) was nothing.” (SB.) 

Such statements, occurring in the Brahmaoas which depict the state, 
existing prior to the creation of the world, are to be recognised as Puraijas. 

The Kalpa refers (to the portions of) the Brahmaijas, which describe 
the power or significance of the Mantras. For instance :— 

(12) “The verse ‘I$e tva, nrje tva’ (the first verse of the Yajur-Veda) 
is pronounced for rain. The phrase ‘Ise tva, nrje tva’ refers to 
the food or essence, which springs up from rain.” (SB. 1.7.1.2) 

(13) “Savitf doubtlessly is the Prasavitr (i.e. stimulator of life and 

motion in the world; from the root «J$tt to stimulate) of the 
Devas, who are bom of Savita.” (SB. 1.7.1) 

Such statements are the Kalpas. 

The Gathas mean the dialogues. For instance, the dialogues between 
Yajnavalkya and Janaka or the dialogues in the form of questions and 
answers e.g. between Gargl and Maitreyl in the Satapatha Brahmana. 


(8) ‘‘S%S ?ssa wmtcT ll” {CHU. VI.2.1) 

(9) ST STTtftH I SFSS faSTT ll” 

{AIU. 1.1) 

(10) “WTSl ^ ST ?SSS ll” {SB. XI.1.6.1) 

(11) ‘‘?S ST STS *TS fafs'ssm'trs l” {SB) cf. : BU. 1.2.10. 

(12) “?s fstsi ctfs sbts sst^, sst|s &Fa s> tjwt^stt) aTTsft 

fT^S SST$ II’’ {SB. 1.7.1.2) 

(13) “TTfssr t Isist srafsm u” {SB. 1 . 7 . 1 . 4 ) 
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“What is Nsra£an9l ?” Here Acarya Yaska says :— 

(14) “According to Kathakya, NarSfiansl is Yajna. People assemble 

there and praise (God) there (Nara + Sans!). According to 
SakapHnl, it is Agni ; as it ( Agni i.e. God) is eulogised by 
men." (N. VIII. 6) 

Thus stories occurring in theBrahmaijas and the Nirukta etc. containing 
eulogy of men or women are called Gathas and no other thing. 

In all the quotations, wherever, these words occur, the Brahmapa9 are 
the “things named*' ( Sathjnin) and the words Itihasa&c., are the “names” 
(of the Brahmapas), For instance (it is said in the following statement) :— 

(15) “One should understand that the words Itihasa, Puraiya, Kalpa, 

Gatha and Naraiansl are (the names of) 1 the Brahmaijas 
only."* 

On this topic, there is another evidence in the commentary of the 
Nyaya Darfiana :— 

(16) “The (triple) division of sentences (occurred in the Brahmaijas) 

had its distinct imports; (hence theBrahmaijas are authori¬ 
tative evidence).” (ND. II. 1.60) 

Vatsyayana comments upon this as follows :— 

(17) “The verbal testimony (of the Brahmanical statements) is 
accepted as in the worldly life. The sentences (i.e. propositions) 
found in the Brahmaijas are divided into three categories.” 

The idea here is that the words occurring in the Brahmaijas are not 
Vedic (i.e. divine) but they are Laukika (i.e. wdrldly) only. The three-fold 
division has been explained as follows :—(They are of three varieties e.g.) ; 


(14) “sTTHifft «IST I JTTT yfafo | 

Tu^foi: i id: sroFit i ( N. VIII. 6) 

(15) vtRtaTd I 'tTPTtfs? *n*Tf !TRI5Tfft- 

?%f<T l” 

® The origin of the quotation is not traceable. 

(16) “stmfawnrnr ^1^^ i” (ND. n. 1.61) 

(17) tntt i fanniTO fafan: i” 

(ND. II. 1,61) 
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(18) “The Vidhi Vacana (i.e. mandatory statements) ; the Artha 
Vacana (i. e. explanatory or laudatory passages) ; and the 
Anuvada vacana (i.e. supplementary repetitions).” 

(. ND. II.1.61) 

Commenting upon this aphorism Vatsyayana says 

(19) “There are three varieties of textual propositions in the Brah- 
mapas e.g. mandatory, explanatary and repetitive. 

(ND. II. 1.61) 

(20) “The Vidhi (means) injunction.” (ND. II. 1.62) 

Vatsyayana comments upon it : — 

(21) “The text (i.e. Vakyd) which gives injunction is called Vidhi. 
Vidhi also means Niyoga (i.e. ordinance) or Anujria (i.e.) 
consent or permission). For instance, ‘One, desirous of Svarga 
(i.e. bliss) should perform the Fire Sacrifice’.” (ND. II. 1.63) 

“The Artha Vada (explanatory text) is either Stud (i.e. commen¬ 
datory) or Ninda (i.e. censurous) or Para Krti (i.e. to lay 
down a contrary way of doing a thing by another), or Pura 
Kalpa (i.e. historically supported injunctions).” (ND. II. 1.63) 

Vatsyayana’s remarks upon this are as under :— 

(22) “A statement, commendatory to mandatory rule is Stuti. Its 
object is to create confidence (in the heart of the doer)—so that 


(18) 

„ ,, 

(ND. II. 1.61) 


(19) 

“fsrtn 5Ti»i<iTwuTfa i 


?fjT l” 

(ND. II. 1.61) 

(20) 

“fafafaOTre?: i” 

(ND. II. 1.62) 

(21) 

"u? finrorai —n fafs: t faftrcg *n i 


IRT l” 1 

(NDB. II, 1.62) 


“fljfafaRT 'Rfffir: JTTCE'T l” 

(ND. II, 1.63) 

(22) 

“fara: ’EfttfRRST'JTT *TT TOEI *TT 1 

frwjfiror*? 


(Contd.) 
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one may have faith in, what is being praised. On hearing its 
result one is impelled to do a thing accordingly. The Devas 
(i.e. the learned) conquered all, by (performing) Sarva-jit Sacri¬ 
fice. It is performed to obtain every thing and to conquer all. 
Hence, he, who performs it attains every thing and subdues 
all, etc. Ninda (i.e. censure) is a statement indicating un¬ 
desirable result. It is prohibitive. One should desist from 
doing what is censured. The Jyotitfhoma is the first of all 
Sacrifices. He, who without performing it first, performs 
another one, falls into a pit, grows old and dies. &c. 

“ Para-krti ” is to quote a contradictory mandatory rule of 
another in doing a thing, e.g. after performing a Homa, they 
let the clarified butter fall down (upon offerings at the Sacri¬ 
fice) by drops first. But the Caraka-adhvaryus sprinkle down 
ghee, mixed with coagulated milk ( Pr^ad-ajyam ) by drops and 
say that ghee-mixed with coagulated milk is the life-breath of 
Fire. &c. (cf ; SB. III. 8.3.24) 

“Pura Kalpa" is a mandatory rule, supported by a historical 
example, e.g. The Brahmapas, therefore, glorified the Sama 
Stoma (i.e. a Sama hymn) called Vahii—Pavamana with the 
Mantra “Yone Yajnam Pratanavamahe" ’ &c. Why do you 
include Para Kfti and Pura Kalpa in the Artha Vada ? (They 


(Continued from page 124) 

'‘nqfsrar i ^rt: fans, — 

m stnfcT, i 

qafsnnf i fafaw si i” h qn 

<tt st*m) nstl nsiTSTi nssgtfrTcstat, n q^n nfffBjqr qrfii— 

si qr” i 

fan: 3T3: TTfifti: l” 

'‘|f37 l SF*! r ?T| £ 

333133^37$ wfWnTtnfsjl ;J33TJ3^3T3 t JIFTT: *13315311 fclt7T3 l’ 

l” ?r^33lf3 l” 

"^f^RTiirarfTrft fnfa: i 3 t q^q snip on 

3^33373 nm wlommlnq i sra337n| i” ??^33Tf3 i srg >TTfrfn- 

3373:53) n43isr> i” ffn i 5gf3-fqs3T3T3^T nfsmFqsgni {3537*7333 3^33353 

®ftT373«f3T3: l'’ ffcl II ( NDB. II. 1. 64) 
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are Artha Vadas ) because they pertain to praise and censure 
and also because they throw light on certain topics connected 
with mandatory rules.” ( NDB . II. 1. 64) 

(23) “Anuvada (i.e. explanatory repetition) is the repetition of the 
mandatory ordinance.” (ND. II. 1. 64) 

Vatsyayana explains it as : — 

(24) “(It is of two kinds i.e.) repetition of mandatory rule and the 
repetition of its import. The first is the verbal repetition and 
the other is the repetition of the sense only.” (NDB. II. 1.65) 

(25) “The proofs ( Pramnxias ) are not four only because Aitihya (i.e. 

Historical evidence or tradition), Arthclpatti (i.e. Implication), 
Sambhava (i.e. Possibility) and AbhQva (i.e. Non-existence) are 
also proofs.” (ND. II. 2.1) 

Vatsyayana comments upon it 

(26) “These four are not the only proofs. What are others then? 
The other proofs are (1) Historical evidence, (2) Circumstantial 
presumption, (3) Probability and (4) Nullity. “They said 
like this” such a traditional (and credible) statement, the author 
of which is not known is called Historical Evidence (Aitihya).'’ 

(NDB. II. 2.1) 

On the authority of this evidence, only the Brahmaija portion has been 
assigned the names of Itihdsa &c. and not the Mantra portion. 

Moreover, the Brahmaijas are merely the commentaries upon the 
Vedas (i.e. the Vedic verses) (and they are not the Vedas themselves). Hence 
they cannot be given the title of the Vedas. (It is shown by the fact that) 
the Brahmajjas first quote the Vedic verses e g. “7$e Tva Urje Tva” (SB. 
1. 7) and then proceed to explain them. 


(23) 'fftfafaf^tt I {ND: II. 1.64) 

(24) I 

S*: i {NDB. II. 1.64) 

(25) —^0t^Tt J tf t Tfft-«* ; H'*iHT=t-5tTtTTvqTfT l” 

{ND. II. 2. 1) 

(26) “ft jwmrfa i 

«f<i attmtOt i.” ffa i” 

{NDB. II. 2. 1) 
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Moreover, (the following passage) from the Maha-Bhasya (supports 
this view) :— 

(27) ‘'Of which words ? Of the words used in the wordly speech 
and also of the Vedic (language). Among them the words 
of the common man’s speech are : cow, horse, man, elephant, 
bird, deer and Brahmapa. (The instances of) the Vedic 
words are :— 

‘Sam-no devir-abhi$taya' ( AV .) ; ‘I$e tva-arje tvn’ {YV.) ; 

‘Agnimile Purohitam' (flF.) ; ‘Agna ayahi vltaye ’ (SV.)” 

{MB. I. 1.1) 


(27) "fc®rr ? t-ilfaft i 

i arfWr: i i ?*t i 

gTtfjKT*? I I II {MB I. 1.1) 

In this quotation, examples from the four Vedas are given. 
For this purpose, the author of the Maha-Bhasya has quoted the first 
verses of the four Vedas. But it is strange enough to find that Patanjali 
quotes "&am-no Devih" as the first verse of the Atharva-Veda, while all 
the present printed editions of the Atharva-Veda begin with the verse 
'‘Ye Trisaptah" and not with “Sam-no Devih ” as stated by the celebrated 
author of the Mahabhasya. “Sam-no Devih ” is found as the first verse 
of the sixth hymn of the first Kapda of the Atharva-Veda. 

It is a clear evidence that the arrangement of verses has 
under-gone some modifications after the author of the Maha-Bhasya. 

From the undermentioned quotation from the Gopatha 
Brahmapa, it is clear again that during the days of the Brahmaijas, the 
arrangement of verses was definitely different from what we find now- 
a-days :— 

‘'xrffcnfta .i 

fsiW ....SrhqHTfs yftn i 

*TTJ7Tf$. I 

I**):,.ii’’ 

{Gopatha I. 1.29) 

But it is also evident that the difference in the textual arrange¬ 
ment is found only in the case of the Atharva-Veda only. 
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Had the author accepted the books, called the Brahmaijas, as the Vedas 
here, he would have given examples from them also. As the author of the 
Mah3bha§ya recognised that the Mantra portion only could be given the 
name of the Veda, he cited the initial portions of the first verses of the four 
Vedas while illustrating the Vedic words. On the contrary, the examples 
which he has given, of words used in common speech, can be assigned to the 
Brahmaijas as they are found in them. 

Acarya Paijini, in the following aphorisms, has clearly shown that the 
Vedas and the Brahmaijas are distinct from one another 

(28) “The object of the root Div in its original sense (i.e. gambling 
&c) takes the Accustive case-ending in the Brahmaijas.” 

( P . II. 3. 60) 

(29) “The Sixth case (i.e. Possessive case) is used diversely in the 
sense of the Fourth (Dative) case in the Chandas (i.e. the 
Vedas).” ( P . II. 3.62) 

(30) “In the Brahmaijas and in the Kalpa works, proclaimed by 

ancient sages, the suffix ‘i Vim' is added to a word which is 
preceded by a word in the Third case (instrumental) in the 
sense of‘announced by’.” ( P. IV. 3.105) 

The distinction (between the Vedas and the Brahmaijas is further) 
indicated by the word ‘Parana’ (used here) in the sense of‘the ancient sages,’ 


(28) “fgrforT STT^ror t” (P. II. 3. 60) 

Diksita explains it— 

SUftrf feato? PTTrT I STS! I 

awnrf i” 

(29) l” (P. II. 3. 62) 

Bha(toji Dik$ita explains it— 

ftiTH i i in the sense 

of aa?qfa«T: l’\ 

(30) ‘'qTHlsftiRta I” (P. IV. 3. 105) 

Bhat(oji Diksita explains it in the following words— 
"^atmana sftqaTa f«rfa: Fira i nfrftw ar^nr- 

qsfqr: ^ i q^iaa—faT»a%a gPrat \ arsafaa: i 
iroRuaftfa: i q^t qisq: i” 
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The BrShmanas and the Kalpas announced by ancient sages e.g. BrahmS &c 
are the commentaries upon the Vedas. Hence, the titles of "Purarya and 
Itihasa" have been assigned to them. Had the author desired to give the 
name of Veda to the both —Chanias as well as to the BrShmaiia—(then) in 
the above mentioned aphorism of) “Caturthyarthe Bahulam Chanda si)'’ 
the use of word “ Chandasi ” would have been meaningless. Because the 
word BrShmaiia will have continuity ( Anuvrtti ) here from the (preceding 
aphorism i.e.) “Dvitiya Brahmane ” (and in that case this term would 
include the term Chandas). 

It is, therefore, evidently established that the name Veda cannot be 
given to the BrShmaqas. 

Again, the words Brahma and BrShmaiia (i.e. the name of one of the 
four Varnas) are synonyms. (The following evidence) supports this view : — 

(31) “Brahma is verily a BrShmana and K$atra is (called) Rsjanya.” 

(SB. XIII. 1. 5. 3) 

(32) “The words Brahman and BrShmaiia have identical meaning” 

(Hence they are synonyms). (MB. V. 1.1) 

The Vedic glosses, composed by the Brahmans i.e. the BrShmaqas 
who were the (ancient) great Seers and were learned in the four Vedas, are 
called the BrShmanas. 

Moreover, it is also understood that KstySyana agreed to assign the 
name of Veda to the BrShmanas, only conditionally as the BrShmanas have 
invariable association (i.e. intimate connection) with the Vedas. (It is also 
in the secondary sense). In this manner, too, it is not justified ; because he 
has not stated so and the other Seers do not hold this view. Thus, the 
Brahmanas cannot be called Vedas. 

In this manner we have proved by quoting a (large) number of 
evidence that Veda is the name of the Mantra portion only. 

Q. Should we recognise the authrity of the BrShmaiias at par with 
the Vedas ? 

A. To this question our reply is nagative. Their authority cannot 
be accepted equal to the Vedas. Because, they, not being the 
words of God, are of authority only in as far as they are consis¬ 
tent with the Vedas. They deserve to possess the secondary (or 
derivative) authority only. 


(31) ‘‘*5t # I (SB. X III. 1. 5. 3) 

(32) "KRTmqfacTl I l'’ (MB. V. 1. 1) 
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Q. Do the Vedas contain all the sciences or not ? 

A. Our answer is that the Vedas do contain the basic principles of 
all sciences briefly. The foremost of them is the Brahma-Vidy'a 
(i. e. Theosophy) which we explain here concisely :— 

(1) “Him we invoke for aid Who reigns supreme, the Lord of all 
that stands and moves, Inspirer of the Soul. That Pn$an, may 
promote the increase of our riches, Who is our infallible Keeper 
and Guard and also Well-wisher.” {YV. XXV. 18), (. RV . I. 89. 5) 

(2) “The learned always turn their eyes to the lofty place of Visnu 
(the all pervading God), spread like an eye in the heaven.” 

(. RV. I. 22. 20) 

The meaning of (the individual words of these) stanzas is :— 

The word liana is from the root \JIi to rule or command or master 
(with suffix 'Anas'). We invoke Him who is the Lord of the whole universe 
and of all that moves or does not move. In Him (the human) intellect finds 
solace ( Buddheh-Tripti-Karta ). He is PQsa (i.e. giver of strength and 
vigour). O Supreme Lord, protect our wisdom and riches, which may 
prosper by Thy grace. Guard and sustain us always without remiss so that 
we may enjoy all sorts of pleasures. 

The stanza “ Tad-Visnoh etc.” {RV. I. 22. 20) has already been 
explained in the Chapter describing various themes of the Vedas under 
Vijnana portion. 


(1) "cmWq 

faq qqq i 

qqi q) qqt Nfmste 

qtgT<l38r: ?q«iq l,’’ ( YV . XXV. 18) ; (RG. I. 89.5) 

(2) “Hfgroil: «T7*t I 

ll” ( RV ; 1.22.20) 

A detailed note on the interpretation of this verse given already. 
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(3) “Only an enlightened man can, after studying ( Upasthnya ) the 
eternal Vedic lore ( Prathama-Jnm ) (and precisely abiding by it) 
realise (by sincere efforts from his heart and soul) that Supreme 
Lord who encompasses all the creatures and all the regions, 
pervades all the quarters of the universe and is Immanent in the 
very essence of truth (in mind, speech and deed).” 

(YV. XXXII. 11) 


(3) |TRTW HtSrH 

cRRTFRrfTHfR 8 (q%5T ll” ( YV. XXXII. 11) 

(i ) Parity a : (ifT-f v/S«T (*T?fV) + 5RR) (P. VII. 1.37) 

i.e. having pervaded from all sides. 

(ii) Lokan : ^%)+83j) (/>. III. 3.19) 

i.e. the earth, the sun and the other planets which 
can be seen. 

(iii) Pradisah : The intermediate quarters. 

(iv) Upasthaya : (aR+v'cST (rFrFrr?!>)+?'»'!) i.e. having studied 

or practised. 

(v) Prathama-jnm : (RRR—5tl, v^fa + fe) (P. III. 2.67 & VI. 

4.41) i.e. the first born : the Vedic lore revealed 
in the beginning of creation. Griffith explains it 
'the first born child’. 

(vi) gtasya : (v/’fc (*13))+?) i.e. of truth. Griffith connects 

it with Prathama-jam i.e. the first born child of 
the Order ; thus he means ‘the eternal law of the 
universe, whose first born child is PraJUpati ’. But 
according to Mahidhara it means Vak, the Sacred 
Word—the Veda. 

(vii) Atmana : (v^ (HmcRRRf)) + Rfa^) ([/. IV. 153) i.e. by 

means of heart and soul. 

(viii) Atmanam : the essence or source. 


(Contd.) 
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The purport is that the Supreme Being encompasses and pervades all 
the BhUtas e.g. elements. Akaia & c. He also pervades all directions and 
sub-directions (directions—East etc. and sub-directions—South-East etc) 
He has also penetrated all heavenly bodies, the Sun &c and knows them 
completely. He generates the subtle primary substances (Sakfma Bhatas). 
The enlightened soul which by means of its spiritual power and inner organic 
faculties (Antah Karazia ) realises and attains communion with God Who is 
All-Bliss and Bondless (Mok$a-Akhya) obtains final beatitude. 

(4) “He is the highest object of adorations; pervades the universe 
and possesses the super-most knowledge. He (survives) the 
dissolution of the world. All the Devas take support in Him as 
a trunk of a tree upholds all the branches round it.” 

(AV. X 7.38) 


(Cotd. from page 131) 

It will be interesting to read the following translation of this verse 
offered by Griffith : 

“Having encompassed round existing creatures, the Worlds and all 
the Quarters and Mid-quarters, 

Having approached the first born Child of Order he with his Self 
into the Self hath entered.” 

The idea according to this is that the performer of the Universal 
Sacrifice is liberated from the bounds of human life. Encompassed round ; 
with the glance of his enlightened mind which shows the universe to be 
Brahma. He : the performer of the Universal Sacrifice. 

(4) ?{fr WRW 

aqfa sfsmriT i 
aftwH q i % 

s? sirn't: i" (AV. X. 7.38) 

(a) Yakfam : (I) From the root iJST (X. A.) to honour, 
worship, adorn. (II) From the root Yak$ (i.P.) 

• to stir or to move. or uwfa). Here it 

means God, Who is the highest object of 
worship. (Contd.) 
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He alone should be known as Supreme Being (Brahman) Who is Mahat 
(i.e. the greatest of all), and Yak$a (i.e. adorable by all men). He pervades 
the entire universe and possesses supreme knowledge ( Tapas ). He survives 
the dissolution of the effect (i.e. the creation) into causes. All the thirty three 
Devas e.g. Vasus and others find support in Him and He is their main stay 
as all branthes of a tree are upheld by its trunk. 

(5) “(This One Immutable God) is called neither the second, nor the 
third, nor yet the fourth.” 

(6) “He is called neither the fifth nor the sixth, nor yet the seventh.” 

(7) “He is called neither the eighth nor the nineth, nor yet the 
tenth.’’ 

(8) “All this power (of supporting the universe) is certainly centred 
in Him. He is the One, Alone and only One.” 

(Contd. from page 132) 

In the Pauraijika literature, it refers to a class 
of demi-gods who are described as attendants of 
Kubera. cf : stftmafTqiffttftg'wftq^, etc. 

(AfZ). I) But in Vedic Sanskrit it meams anything 
deserving honour. 

(b) Tapasi KrOntam • The Krantam is a past participle of the root 
JKram to step forward. “One who surpasses.” 
The word Tapas is read in the list of words for 
Jvalata [NTU. I. 17). DaySnanda explains it as 
Tapasi Vrddham i.e. advanced in knowledge or 
austerity. Tapas here means knowledge. 

Cf : Griffith’s rendering :— 

“Absorbed in Fervour, is the Mighty Being, in the world’s centre, 
on the waters’s surface. 

To him, the Deities, one and all betake them; so stands the 
tree-trunk with the branches round it” 

(5) “ft fecfat ft ftl^qft 

(6) “ft q^»t> ft Hiss: a'anl ftT^st^ i” 

(7) “ftltstft ft fTctHt ftt'4^ 

(8) “ttfft? ffute ttf: *t qq qv qffjMt ^ I 
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(9) “All the Devas have all their being in Him alone.” 

(AV. XIII. 4.16-18 & 20-21). 

These verses clearly show that God is One and One only. There is 
no second, third, fourth, fifth, sixth, seventh, eighth, nineth and tenth God. 
The negative particle (Na) used for nine times (in the above verses) beginning 
with second and ending with Zero (i.e. 10th) clearly establishes (the fact) that 
God is One and One only. The existence of a second god is emphatically 
denied in the Vedas. Hence the worship of the other god is positively 
prohibited. Being the Inner-ruler of the two fold created beings—animate 
or inanimate—He alone beholds them all and none is able to see Him. He 
is invisible for all. This entire universe is pervaded by Him and is certainly 
centered ( Nigatam ) in Him—there being a close connection between the 
pervader and the pervaded. He is called (here) Sahak i.e. the All-Sustaining 
(power). He is definitely One and one only. Here the word ‘One’ is 
thrice repeated. This (repetition) indicates that there is no second god 
equal to or greater than He. It is also implied here that there is no other 
god of His own or of a different variety and nor there can be division in 
His absolute essence. The existence of the second god is absolutely denied. 
He is One and one only. He is Unitary and Intelligent power, the like of 
Whom does not exist. He is the Sole controller of this universe, and has no 
assistant (or agent) to help him in creating or supporting this entire world. 
Because He is Omnipotent. All these Devas— Vasus and others—described 
above exist in this One Supreme Being Who is Almighty even after the 
dissolution of the universe. 

There are many other verses in the Vedas e.g. “Sa Paryagnt etc. (i.e. 
He encompasses) (YV. XXXX. 8), which deal with Theosophy. The fear 
of increasing the bulk of the book does not (permit us) to cite all of them 
here. We shall explain their purports in our commentary at places of their 
occurances. 




(9) WtFffT 1” 

( AV . XIII. 4. 16-18 & 20-21) 

“ Sahah ” : ■ i.e. ( U. IV.189) i.e. power, might. 

“ Eka-vft” : Sole Being. 

“Devas” : All luminous and moving bodies and forces of nature. 
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(1) “March together, speak together and let the minds of you—the 
Intelligent ones—be united as in the past, the wise Devas (i.e. the 
learned) worshipped (harmoniously) the Adorable One ( Bhagam). 

(RV. X. 191.2) 

(.EXPLANATION) 

(In this stanza) God ordains 

“O men, acquire Dharma revealed by Me. It is based on justice—free 
from partiality and is bright on account of its truthful character. Be united 
and give up all dissensions for its achievement so that the happiness (in your 
life) may accumulate and aflictions may be anihilated. (Speak together) 
Assemble together and hold friendly discussions. Discard wrangling 
controversies and fallacious sophistry. Put questions lovingly and answer 
them. In this way you would acquire true knowledge and other noble 
qualities for ever. (Let your minds be all alike). Make up your minds 
abodes of wisdom and knowledge. Be vigilent and earn knowledge. 
Endeavour rightly to fill your minds with eternal joy. You should always 
follow Dharma and never practise Adharma (unrighteousness). There is a 
simle here (in the verse). You must practise the Dharma, which was 
adopted by the learned, wise and the dispassionate men of the past and the 
present age i.e. dead or living who possessed an urge for preaching the 
Divine Dharma. They worshipped Me as the Omnipotent Adorable Lord 
and followed the righteous path (Dharma) ordained by Me. The same 
righteous path (Dharma) must be adhered to by you. In this way the 
Dharma laid down in the Vedas would be known to you and you will have 
no doubts about it.” ( RV . X. 191.2) 

(2) “May the (purpose of) deliberation be common, common the 
assembly, common the mind and so .be their thoughts united. 


(1) j cUtf ff 5) RJftfa STRcTR I 

TTPT JTOT $ 3TRTRT l” (RV. X. 191.2) 

N.B. Please see a note on it on page 136. 

(2) "WRl * 4 : I 

HRR 9: gfW ll (RV. X. 191.3) 

N.B. Please see a note on it on page 136. 
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I lay before you a common aim, and you should worship with 
your common oblation.” (RV. X. 191.3) 

(EXPLANATION) 

(Common deliberation) O men, the object of your Mantras e. 
deliberations be true and righteous knowledge and the benefit of the all 
(created) beings. Let it be universal and without partiality and prejudice. 
The word Mantra means a deliveration or consultation by which people 
investigate all things of known or unknown qualities e.g. beginning with 
God and ending with the Earth—(i.e. all spiritual or material substantives) 
and acquire their knowledge and then explain to others through conversation 
and precepts. King’s ministers are styled as Mantrin (x/Mantra+In) 
because they deliberate and distinguish between the right and wrong. 

All persons should assemble together in order to make investigation 
regarding the objects of which they have no precise knowledge. There the 
members, may have divergent views at first, but they should adopt a common 
formula being the essence of all opinions, beneficial for the entire mankind 
and endowed with all meritorious characteristics. This decision should be 
adhered to and practised. In this way the happiness of the best type and 
universal benefit of entire humanity would daily be increased. 

(Common assenbly) In order to promote freedom and to supplement 
the stock of happiness for all men alike, a beneficial, impartial and uniform 
legislation as well as the harmonious social organisation should be framed 
by which justice and enlightenment of all men may be achieved. For this 
purpose a common assembly of the learned, should be constituted which 
will help the people on acquisition of the righteous qualities e g. celibacy 


Note for Page 135 : 

(a) These and the other verses of this hymn were meant to be 
recited by the Priest who presided at the opening ceremony of the periodical 
sessions of a Parliament or a State Assembly. 

(b) Sayaija gives a different explanation of the second half of the 
first verse {RV. X. 191.2) : 

“In like manner as the ancient gods concurring accepted their 
portion ( Dhaga ) of the Sacrifice.” 

But I have taken the word “ Bhagam ” here as Bhajaniyam i.e the 
Adorable one. 
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and learning. This must be maintained under the state control (and should 
strive for) the purity of people’s conduct, devotion to duty, performance of 
deeds leading to the highest end of human existence and the development of 
intellect, health and mental vigour. 

(Common minds) Here the word Manas (i. e. mind) has (two aspects 
e.g.) Samkalpa : desire or wish and Vikalpa : abhoranee or avertion. Let 
there be desire for good qualities and avertion to bad objects. O men, let 
your minds (having these qualities) be harmonious with one another and 
should not be hostile to one another. Here the word Citta (mind or heart) 
means (a thinking faculty) by which the past experience is remembered and 
God as well as Dharma is meditated upon. This faculty of thinking should 
also be harmonious with one another i.e. let all your exertions result in 
termination of aflictions and promotion of pleasures of all living beings as 
they are for your own sake. The word Saha (together) indicates that all 
united efforts should be directed towards mutual benefit and happiness. 

I bestow my blessings upon those who regard all other living beings as 
their ownselves, and are benevolent and extend others’ happiness (at the 
cost of their own). 

(I proclaim) I ordain to you to practise the Dharma laid down above. 
All men must abide by this, so that you may not fail in truth and falsehood 
may not prevail upon you. 

(Commbn oblation) Here the word Havi (oblation) means both, dedi¬ 
cation as well as taking. This giving and taking should also be in accordance 
with the truthful Dharma. I prescribe for you this Common Dharma, 
endowed with truth. Hence accept the Dharma ordained by Me and 
no other. ( RV. X. 191. 3) 

(3) “May your decisions be unanimous, your minds being of one 
accord. May the thoughts of all be united so that there may be 
a happy agreement and union amongst you all.” (RV. X. 191.4) 

(EXPLANATION) 

This is the import.. O men, you should concentrate all your powers 
for the uplift of Dharma, with mutual concord ; so that all may strive to 
increase happiness without any conflict and clash. Here the word AkUti 
means “efforts or courage or a noble way of doing things.” Even these 
faculties are to be employed by doing good to others, for the happiness of 


(3) I 

W ll” {RV. 191.4) 
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all mankind. Try your best so that this Dharma ordained by Me may not 
disappear. 

“Samonn Hridyani Vah ” (May your minds be of one accord) May 
your hearts be full of affections and love and may your actions be 
harmonious and free from ill will to others. “ SamanOm Astu Vo Manah ” 
(Concordant mind) The word Manas (i.e. mind) (occuring here) is defined 
in thefSatapatha (XIV. 4.-3. 9) as follows 

(4) “Desire, determination, doubt, faith, disbilief, endurance, non* 

perseverence, bashfulness, intelligence and fear ; all these are 
(functions of) mind.’ ’ (SB. XIV. 4. 3. 9) 

Discriminate in mind (first) and then you should act. Kama is a desire 
for noble qualities. Samkalpa is a determined action for its achievements. 
Vicikitsa is a doubt, which is created with a view to ascertain a doubtful 
object. Sraddhn is an unfailing faith in God and true religion. Airaddha 
is the absolute disbelief in atheism and Adharma. Dhrti is the firm resolve 
to retain unflinching faith in God and Dharma, under adversity or prosperity. 
Adhrti is the impatience never to adopt evil ways. Hri is mental hesitation 
to'adopt evil conduct and also for non-compliance with the dictates of true 
Dharma. Dht is an intellectual faculty which promptly and firmly grasps 
the noble qualities. Bht (or fear) is the conviction that God detects us 
every where and therefore to desist from doing unrighteous actions, 
disobedience to His commandments, and from other sinful deeds. 

Such a mind of yours, O men, be harmonious. “YathaVah Susahasati ” 
i.e. May you so co-operate with one another that happiness may continue 
to increase. Rejoice in your hearts at the sight of the happiness of all men. 
None of you should delight in the sufferings of others. All men should 
behave and act in the manner ; so that all may be prosperous and free. 

(RV. X. 191.4) 

(5) “ Prajapati (the Protector of all mankind—God), finding out 
(through His perfect understanding) various aspects, has 
discriminated between truth and falsehood: The Lord of all 
created beings has placed scorn on untruth and faith in truth.” 

(YV. XIX. 77) 

q* \\” {SB. XIV. 4. 3. 9) 

(5) I 

astamMatTisil? Hi* H3Tl4fcT: H” ( YV. XIX. 77) 
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(EXPLANATION) 

i.e. God, the Protector of all men, ordains Dharma : — 

All men, under all circumstances and at all times should have faith 
only in truth and scorn over falsehood. God has drawn a line of demar¬ 
cation, with His Omniscient knowledge, between truth and falsehood i.e. 
Dharma and Adharma and their known and unknown aspects. What type 
of line ? It is explained by “scorn on falsehood”. He has implanted faith 
in the hearts of all men, in true Dharma, enjoined in the Vedas and the 
SSstras, which is duly supported by all proofs, including the Direct Cognition 
(Pratyak$a), is based on justice and is free from prejudice and partiality. 
He has also put forth want of faith in Adharma, falsehood and injustice. 
In other words He commands us not to have faiih in Adharma. In this way 
all men should strive and make best efforts to firmly concentrate their minds 
on Dharma and to abstain from Adharma. 

(6) “O God, Destroyer (of aflictions), make me firm (in Dharma). 
May all living beings look at me with friendly eyes : May I 
look at all created beings with friendly eye. Let us look at each 
other with eyes of a friend.” (YV. XXXVI. 18) 


(6) ^ m ijt ssitfar wnfa tuffarotm i 

rhw i fimq i” 

( YV . XXXVI. 18) 

Here the word “ Drte” is in Vocative case. Dayananda translates it 
as ‘destroyer of sufferings’. He derives it from the root y/Do to destroy. 

In the Nirukta this word “Dr//” is read in the list of words 
indicating Megha i .e. cloud. It is derived from the root y/Dr~{-Ti to 
pierce or destroy. In classical Sanskrit it has undermentioned meanings : 

(I) A leather bag for holding water. 

cf : Manu Smrti (II, 99) and Yajna-Valkya (III. 268) “tfh 
I 

(II) A fish. 

(III) A skin, hide. 

(IV) A pair of bellows. 

(V) A cloud (Vedic). cf : Nighantu (I. 10). (Contd.) 
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That is to say : All men under all conditions and at all times should 
regard others as friends and should have friendly relations. All should 
accept this Dharma (i.e. Law of Friendship) ordained by God. They should 
pray to God so that they may be firm in Dharma. O God, the Destroyer 
of misfortunes ( Drti ), be gracious unto me that I May comprehend this true 
Dharma as it is. May all beings always look upon me lovingly with an eye 
of an impartial friend i.e. become my friends. Make me—who possess this 
desire—prosperous in all true pleasures and auspicious qualities. I also 
may look upon all beings with friendly eyes and loving thoughts and regard 
them as my ownself. In this manner, all of us leaving aside, all feelings of 
enmity, look upon each others with friendly eyes and should act to promote 
mutual happiness. This is the only divinely revealed religion which should 
be accepted by all. (YV. XXXVI. 18) 

(7) “O Agni , (i.e. Self-eff ulgent, Omniscient God), the Lord of Vows, 
I will observe the vow (i.e. a vow of truth). May I be able to 
observe it. Grant me success in that way. Warding off falsehood, 
I approach (the path of ) truth.” (YV. I. 5) 

(EXPLANATION) 

i.e. All men should always ardently desire for the divine help. Without 
His aid the knowledge of true Dharma and its practice are impossible. O 


(Contd. from page 139) 

Our author has taken the etymological meaning which is quite 
appropriate here. 

The other word, worth noticing, is Drnha. 

It is Imperative from the root *JDrnh (I. P.) (I) to make firmor 
strengthen, (II) to make fast, (ill) to fortify, in the Second Person 
Singular. It is also used in (II. A) in the sense of (I) to be firm 
(II) to grow or increase. According to MahJdhara, this verse is addressed 
to Drti i.e. the Chief earthen vessel, the Gharma, in which the offering 
is prepared. 

(7) "3tui fci i 

*isqam i n” (jv. 1 .5) 
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Agni (i.e. Self-Effulgent), O Vrata-pati : (i.e. Lord of Vows or Lord of 
Truth) I shall practise the true Dharma. Here the Satapatha says 

(8) “Truth is verily all Devas and falsehood mortal men. This 
verily is the vow which Devas practise and it is truth.” ( SB . I. 1) 

Truthful conduct makes (us) Devas and untruthful actions make (us) 
mortal beings. Truthful conduct, therefore, alone is called Dharma. (May 
1 be able). Be gracious and grant me strength enough to practise the 
truthful mode of life i.e Dharma. What is that vow ? Here the Mantra 
says ( Idamaham ) i.e. “I take a vow to adhere to the truth alone which 
will be free from falsehood i.e. Adharma.” In the pursuit of this truthful 
conduct, prayers to God and self-efforts are main stay. God shows no 
favour to a man, who is inactive and lazy—just He makes him to see, who 
has eyes and not him ; who is blind—. Similarly God bestows His favours 
upon a man who himself resorts to actions, has a keen desire to practise 
Dharma and has a deep yearning after God’s Grace. He favours none else ; 
because God has provided a man with all means of doing a thing successfully 
even before he has occasion to use them. One must benefit himself with an 
object as far as it holds good but beyond that one must desire (and pray for) 
the Divine Favour. (YV. XXXVI. 18) 

(9) “A person by observing a vow (Vrala-v ow of truthfulness) 
becomes initiated ; by (this) initiation ( Dlk$a ) he attains Dakfinn 
(i.e. reward or psosperity or skill) and thereupon advances to 
Faith ( Sraddha ). Through Faith, he attains Truth (God).” 

(F V. XIX. 30) 


(EXPLANATION) 

i.e. A man knows the truth when he has ardent desire to know it and 
to act in accordance with truth. All men should have faith in truth alone 
and never in falsehood. A man who takes a vow to observe truth, becomes 
initiated i.e. attains a high rank. When, because of his best qualities, he 
obtains high worth (and in this way) attains high rank, he becomes the 
recipient of universal reverence and success. This is his award (Dak$iziti) 
i.e. a fruit (of his righteous efforts). The Dakfitia (i.e. award) is achieved 
only through good qualities and good conduct. 


(8) 

lax sum stgwn: | 



a Sax axx 11” (55. 

I. 1. 4-5) 

(9) 

“a&4 ftewtatfs afiwxw i 


afaou st^ni hisbW ii” 

(YV. XIX. 30) 
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By practising truthful vows e. g. Brahmacarya & c, he acquires 
respect in his own and in others expectation. This creates firm faith in him 
towards truthful conduct. Because truthful actions alone lead to the 
(public) reverence. (By faith i.e.) when this faith goes on increasing more 
and more, a man through this faith, obtains Supreme Lord and final 
emancipation. It is not possible through other process. 

The import is, that a man should improve the (faculty of) faith and 
enthusiastic action for the (final) achievement of Truth (God). ( YV. XIX. 30) 

(10) “Created by toil and holy fervour, found by devotion, resting 
in Rta (i.e. righteousness).” (AV. XII. 5.1) 

(11) “Invested with truth, enrapped with honour, compassed about 
with glory.” (AV. XII. 5.2) 


(EXPLANATION) 

The import is :—These verses explain the characteristics (or definition) 
of Dharma. 

God has created men as the possessors of exertion, energy and 
righteousness (Dharma). Therefore, they should acquire knowledge by 
studying the Vedas (Brahma) and should know God. (Rte Srita) i.e. they 
must take shelter in God and depend upon (their own) hard actions. 

(AV. XII. 5.1) 


(10) “swit tpkr fan ^ fam r 

(11) fam stTfm u” (AV. xil. 5.1-2) 

This Hymn (AV. XII. 5) which is partly in prose, is a continuation 

of Hymn (AV. XII. 4) ; According to Sayana, here still more forcibly, the 
sin and danger of robbing a Br5hmaija of his cow are described. 

The translation given above by me is literal but DaySnanda interprets 
differently. According to him the path of Dharma is suggested here by 
describing various qualities of virtuous men. His interpretation would be 

“Men are created (alongwith the spirit of) action and penance. 
Let knowledge be acquired through the Vedas (by them) and they 
are seated in Rta (i.e. Truth or God).” (AV. XIL 5.1) 

“They are enrapped in truth, covered by glory and surrounded by 
fame.” (AV. XIL 5. 2) 
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May all men acquire truth (through the studies) of the Vedas and 
Sastras and also through all means of cognitions, such as Direct Cognition 
& c. This truth stands all tests and is invariably changeless. (Enrapped 
with Sriya i.e. honour). May men strive to achieve the highest honour and 
glory (Sri) —bright with the light of righteous conduct and meritorious 
qualities and having the resources of world-empire to its credit. (Compassed 
about with Yasasa i.e. glory). Men may be endowed with fair fame through 
the acquisition of supreme merits and truthful conduct and may they 
enlighten (the world) with its lusters on all sides. ( AV . XII. 5.2) 

(12) “Encircled with inherent power ( Svadha ), fortified with faith, 
protected by Consecration, established in Yajha i.e. Sacrifice, 
having world as the resting place ( Nidhanam ). (AV. XU. 5.3) 

(13) “The virility and vigour ; the forbearance and strength ; the 
speech and organs ; the glory (Sri) and reighteousness.” 

(AV. XII. 5.7) 


(EXPLANATION) 

Let all men be well-wishers and beneficial towards others and find 
contentment in their own lots (Svadha) and in their own virtuous qualities. 
(Fortified with faith etc.). Let them have abiding faith in truth. Absolute 
truth alone and not falsehood deserves faith. (By Dlksa i.e. Consecration). 
May they protect others and be protected by the true teachings of honest 
and credible learned men. May they have (Dlksa) consecration (i.e. place 
of honour). (Sacrifice etc.) (According to the Satapatha. XIII. 1. 8. 8) 
“Sacrifice (Yajna) is verily Viftiu i.e. Omnipresent God.” May they depend 
upon Omnipresent God. May they pursue the activities of universal utility 
e.g. Asva-Medha and attain efficiency in material science and other activities 
of arts. (Loko Nidhanam). God ordains that all men must realise that they 
have to perform righteous deeds for the benefit of the entire mankind upto 
the time of their death. (AV. XII. 5.3) 


(12) “f?trax qftf^m qs^ft <V«q} jrcax snafism qfaxt 

fqgsiw II” (AV. XII. 5.3) 

(13) “aftan ^ qx^ ^ sfarj ll” 

(AV. XII. 5.7) 

* Note'- The author cited these and other verses of the Atharva 
Veda from the Atharva Veda, edited by Roth and Whiteney, 
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Moreover, (People must possess the undermentioned qualities) 

Ojos i.e. prowess to promote justice (in the world). Tejas i.e. 
alertness, insistence, fearlessness and uprighteous zeal in truthful conduct. 
Sahas (or forbearance) must be practised by all and they should not feel 
pleasure and pain when they are involved for the time being, either in 
prosperity or adversity, and loss or gain. They should rather undertake 
supreme efforts to alleviate their sufferings. Balam (i.e. Physical strength) 
is also to be acquired to drive away all bodily and intellectual diseases by 
obeying the good rules of Brahma-Carya (i.e. life of celibacy). They should 
make their intellect firm by which the dreadful deeds may not be feared. 
Vdk (i.e. speech)—through learning and education their speech should 
possess all good qualities e.g. truthfulness and sweetness. Indriyam (i.e. 
organs). Let all men keep their minds and the five other organs of cognition 
and the five organs of actions, tongue & c. always busy in the search after 
truth or Dharma. They must keep them aloof from the sinful activities. 
Here the word Vak i.e. speech, stands for all organs of actions. Sri (i. e. 
glory) Let extreme efforts be made (in acquiring) glories of imperial rule. 
Dharma (i. e. righteousness or duty). This alone is the Dharma 
ordained by the Vedas which is based on justice, free from partiality and 
endowed with truthful conduct and beneficial to all. This should be practised 
by all. 


What has already been stated and what is going on to be stated is all 
exposition of the same Dharma. {AV. XII. 5.7) 

(14) “Divine learning and heroism; Nation and trade; brilliance 
and fame ; virility and prosperity.” 

( 15 ) “Life and form ; name and glory ; breath and expiration ; 
vision and hearing.” 

(16) “Milk and juice ; food and diet ; (i.e. righteousness) and 

truth ; Iffo (i.e. Sacrifices or action) and Purta (i.e. charitable 
deeds or success) ; progeny and cattle.” (AV. XII. 5.8-1C) 

(14) g srei 4 ^ fWrer* \ 

n” 

(15) “sngrc fq ^ * iilfW I 

sfts xi n” 

(16) “Tta* thstitrt ? i 

^ nfii 4 If ^ S5»T ?} n’' ( av . XII.5.8-10) 
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(EXPLANATION) 

God has ordained Dharma in these and other verses for the good of 
menkind 

“Brahma (i.e. Divine learning)”. The characteristics of a Brahmaija 
are attainment of the highest type of learning, good qualities, actions and 
devotion to propagating good merits. Similarly, the merits of a K$atriya 
(K$atra) are learning, efficiency, valour, fortitude and the association with 
heroic people. They are also to be developed. “Ra$tra (i e. Nation or 
Country)”. Government should strive to provide clean and virtuous administ¬ 
ration for the well being of the people though good rules and laws approved 
by the legislature consisted of noble and holy men. The merchantile commu¬ 
nity ( Visah ) is also to be protected. They should have free access to all regions 
of the globe, so that they may strive to increase the wealth through trade 
and commerce. The light of good qualities (Tvi$i) and a genuine desire for 
true conduct should dominate. "Y aia— (i.e. fame.)”. Let the highest fame be 
established based on Dharma (i e. righteous actions). “Vareas (i.e. virility)”. 
Steps should be taken to make proper arrangement for learning, teaching 
and imparting true knowledge. "Dravinam (i.e. prosperity)”. Men must have 
a desire to acquire by just means what they do not possess. They should 
preserve what has been acquired. The preserved wealth should be increased 
and utilized in noble deeds. Through these four-fold efforts wealth provisions 
and happiness of mankind must be increased. ( A V. XII. 5.8) 

"Ayas (i.e. life)”. The duration of life should be prolonged by leading 
a self-controlled life, adhering to wholesome laws of diet and dress and 
thoroughly observing good rules of celibate life. Physical beauty {Rapa) 
must be preserved by subduing the carnal desires. They should make name 
{Noma) and fame by performing righteous deeds so that other may feel 
encouraged to do good actions. “ Kirti i.e. Kirtana ’\ Let there be (constant) 
recitation of God’s epithets and qualities for the attainment of godly 
qualities. Let them make themselves (in this way) famous and renowned. 
“Prdt.ia and Apana ”. They should strengthen and purify the Prdtya (breath) 
and Apana (expiration), through (the process of) Pratiayama (i.e. the art 
of controlling breath). The vital airs which are breathed out are called 
Pratxas and the vital airs which are inhaled are styled as Aptinas. By living 
in a sanitary place and by the forcible ejection and the holding up of the 
breath, the physical and intellectual strength is maintained. Men should 
achieve precise and complete knowledge through the testimony of Direct 
Perception (Cakfu), Verbal Proof {Srotra i.e. Sabda) and Inference. The 
Word ‘Ca’ (in the original verse) stands for Anumana (i.e* Inference). 

{AV. XII. 5.9) 
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(Payas and Rasa i.e. Milk and Juice). Here Payas stands for liquids 
e.g. water & c. and Rasa for juices such as milk, ghee & c. These should be 
purified properly according to the medical science and then they are to be 
taken. (Anna and Annadya (i e. Food and diet). They should eat cooked 
and uncooked edibles after purifying them. They should always glorify 
God ( Rta ) and should always speak truth ( Sat yd). This truth stands the 
test of all proofs e g. Direct Perception. They should speak exactly as it 
is felt in their mind and belief. 

(hta and Pnrta t.e. desired Sacrifice (Yajna) or action and charitable 
deeds or success). The glorification of God and performance of charitable 
deeds and sacrifices must be adhered to. People should apply their minds, 
speech and actions for the accomplishment of these objects and should 
collect necessary material for this purpose. (Praja and Paiu i.e. progeny 
and cattle). They should strive to properly educate and train their off¬ 
springs and should provide all comforts for them. (Domestic) animals such 
as elephants, horses & c should also be rightly trained and tamed. 

The repeated use of (the particle) ‘Ca’ (i.e. and) (in these verse's) 
indicates that other good qualities (not specifically enumerated here) are 
also to be included (and adhered to). (AV. XII. 5.10) 

We shall cite below some extracts from the Taittinya Upanisad, 
describing (some aspects of) Dharma 

(17) “The Right (Rta), and also study aud teaching (of the Vedas). 


(17) ' q q i 

Fed q n i 

?qtsqtqqqq^ Tt i 

5*^7 ? t* i 

fqisrnqqqq^ g | 
q *qp;qTqnqq^ q I 
3tfaqa?ar fqteqTqqqq^ Tt It” 
q sqisqiqqqq^ q I 
S(3U t* ^qiKqiqsqq^ q I 


(Contd ) 
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The truth ( Satya ), and also study and teaching. Austerity ( Tapas ) 
and also study and teaching. Self-control ( Dama ), and also 
study and teaching. Tranquility (Sama), and also study and 
teaching. The (sacrificial) fires, and also study and teaching. 
The Angihotra (i.e. Fire sacrifice), and also study and teaching. 
Guests, and also study and teaching. Humanity (Manuka), and 
also study and teaching. Olf-springs ( Praja ), and also study and 
teaching. Begetting ( Prajana ), and also study and teaching. 
Procreation ( Prajati ), and also study and teaching. (Satya) 
‘The true’ says Satya Vacas (Truthful) Rsthitara. (Tapas) 
‘Austerity’ says Taponitya (Devoted to austerity) Paurusigti. 
‘Just study and teaching’ : —says Naka (Painless) Maudgalya. 
‘For that verily is austerity’ : for that alone is austerity. 

(TU. I. 9) 

(18) “Having taught the Veda, a teacher (further) instructs a pupil : — 

Speak the truth. 

Practise Dharma (Virtue). 


(Contd. from page 146) 

Hfqfafa I 

«q sfa aq'tfnfu: qtefafe i 

afe <tt:— afe aq: t” ( tu . I. 9) 

(18) i 

HcR 55 i 
5T i 

*51SHTqT,-«*r I 

WlRiqfa fail SSTTcFcj RT l»’' 

“RcqiJRT srnfsaciw I 
orN smfeasRR i 
fTiHFR srofsasim i 


(Contd.) 
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Neglect not study (of the Vedas) ( Svadhyaya ). 

Having brought an acceptable gift to the teacher, cut not off the 
line of progeny. 

One should not be negligent of SATYA (truth). 

One should not be negligent of ( Dharma ) virtue. 

One should not be negligent of welfare. 

One should not be negligent of prosperity. 

One should not be negligent of study and teaching. 

One should not be negligent of duties to the gods and to the 
fathers. 

Be one, to whom a mother is as a god. 

Be one, to whom a father is as a god. 

Be one, to whom a teacher is as a god. 

Be one, to whom a holy guest (A tit hi) is as a god. 

Those acts which are irreproachable should be practised and no 
others. 


(Contd. from page 147) 

?T snrfaasuR i 

m^sft hr i 
fq^H) hr i 
arfafaN> hr i 

qmffof mfa ftfaasinfa At saTifoj i 

stfa c^qfqiFTTfn sft t 

& *r$mr: awfaHsaR u” 

“H3RT I 
WH3HtstHH I 

faar i (Contd,) 
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Those things which among us are good deeds should be revered 
by you and no others. 

Whatever Brahmarias are superior (to us), for them refreshment 
should be procured by you with a seat. 

One should give with faith (Sraddha). 

One should not give without faith. 

One should give with plenty (^rf). 

One should give with modesty. 

One should give with fear. 

One should give with sympathy ( Samvid ). 

Now, if you should have doubt, concerning an act, or doubt 
concerning conduct ; if there should be those Brahmanas, 
competent to judge, apt, devoted, not harsh, lovers of virtue 
(Dharma)— as they may behave themselves in such a case, so 
should you behave yourself in such a case. 

Now with regard to (people) spoken against, if there should 
be those Brahmanas, competent to judge, apt, devoted, not harsh, 
lovers of virtue—as they may behave themselves with regard to 
such, so should you behave yourself with regard to such. 

“This is the teaching. This is admonition. This is the mystic 
doctrine of the Veda (Veda-Upanisad). This is the instruction. 
Thus one should worship. Thus, indeed, should, one worship.’’ 

(TA. VII. 9.11) 


(Contd. from page 148) 

laa i 
fwi I 
aar taa i 

wa afa ft tsafafafctaT at aafarafafm at eata, * a* at^mt: 

gait anga* arawt Et«farRT: *g:, am ft aa aarca am 
aa aaat: i 

wm^arcat^g i it aa aagm: mafaa: ga>t mgait arasn 
ttaanm: ?g:, am & ft| aafta am aafm? n" (Contd.) 
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The following is the import of this extract :— 

All men (and women) should practise the undermentioned essentials 
of Dharma 

One should know ftta e.g. reality (of the world) and should have 
(clear) knowledge of it. He should act truthfully. The adherence to Rta 
and Satya with deeds accordingly is a penance. A man should restrain all 
senses from Adharma (i.e. unrighteousness) and constantly employ them in 
true Dharma. It is called Dama. Sama indicates that one should not think 
of doing Adharma. Men must do good to the others by utilising the Vedas 
and Sastras and also other things of the world e.g. fires ( Agnayah ) for the 
development of spiritual knowledge as well as the material science. One 
should perform all Sacrifices beginning with Daily Fire Sacrifice ( Agnihotra ) 
and ending with Asva-Medha and through them purify the rain-water and 
the atmosphere, so that all living beings may enjoy happiness. The fully 
learned and the pious (Brahmanas) people must be associated and respected 
so that the Absolute Truth may be determined and all doubts may be cleared 
off. Sciences, concerning humanity (Manuka) and the act of government 
must be properly accomplished. By begetting children in accordance with 
Dharma, they are given good education, so that they may know the neal 
Dharma. Virility (Prajana) must be improved to have (successful) sexual 
intercourse at the proper time according to the rules of Putresfi (i.e. a 
Sacrifice which is performed for securing sons). Proper and adequate care 
should be taken for the safety of the child in the womb and at the time of 
birth so that intellectual and physical development (of the child) may be 
assured. 

Acarya Rathltara holds the view that a man must speak truth always. 
Acarya Paurusisti emphasises that a man must abide by and act in accordance 
with the Dharma and true knowledge by following the path of Rta and 
Satya. Acarya Naka Maudgalya says that the noblest things are Svadhyaya 
(i.e. study of the Vedas) and Pravacana (i.e. teaching of the Vedas). This 
is the supreme austerity. There is no other act of Dharma superior to it. 

Acarya (i.e. the preceptor) having taught the Vedas instructs Dharma 
to the scholar (who is departing on his life’s journey) :— 

O disciple, speak always the truth. Follow the Dharma which has 


(Contd. from page 149) 

gTifaensw i n” (ta. vil. 9 . 11 ) 
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truth as its characteristics. Never negkt the reading and teaching of the 
Vedas. Serve your preceptor and procreate progeny. Attain efficiency in 
true Dharma. Preserve, enhance and enjoy your prosperity and attain 
glory. Strive to gain knowledge from Devas (i.e. the learned), Pitrs (i e. 
elders) and the wise and do service unto them. Serve lovingly your mother, 
father, preceptor and guests. Never for-sake it through negligence”. 

The mothers, &c. should instruct in the following manner : — 

O sons ! (and daughters !) abide by our good deeds only. But never 
follow our sinful acts if per chance we happen to commit. Associate with 
and have faith in the persons, who may be amongst us learned and posses* 
divine knowledge. Do not associate with others. Men should always offer 
gifts of such things as knowledge, etc. with love or (sometime) without love, 
with grace, with modesty or through fear or promises. That is to say that 
“to offer gift” is always better than to have it from others. 

O pupils ! should you have some doubt concerning a particular act 
or deed, you should approach the learned who possess knowledge about God, 
are impartial and are Yogins (i.e. concentrated saints) who keep aloof from 
Adharma (i.e. unrighteous conduct), endowed with high learning and other 
qualities and are lover of virtues. Get your doubts removed by them and 
act accordingly. Follow the path trodden by them. Let your hearts have 
this teaching or the instruction. This is the mystic doctrine of the Vedas. 
All men should give instructions (to their sons or disciples) in this manner. 
Thus one should worship God Who is Sat (i.e. All Existing), Cit (i.e. All 
consciousness) and Anmda (i.e. All Bliss) with supreme faith. There is no 
other way (to worship Him). ( TA . VII. 9.11) 

(19) “Rta (i.e. right) is penance; Truth is penance; The Study (of 
the Vedas) is penance ; Santam (i.e. tranquility of mind) is 
penance; Dama (ie. Self-Restrain) is penance; &ama (i.e. 
peace) is penance ; Dana (i.e. generousity is penance and Yajna 
(i.e. Sacrifice) is penance. Brahma (i.e. Supreme Lord) Who is 
Bhah (i.e. All Existent), Bhuvah (i.e. All Intelligence) and Svah 
(i.e. All Bliss) should be worshipped ; this is the (highest) 
penance.” ( TA. X. 8) 


(19) "Jtfrt arq: ctt frq> sjffsq: enff crct 

Il” (TA. X, 8) 
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(20) “Truth is the Supreme and the Supreme is Truth ; by (virtue of) 
Truth (people) never fall from heaven (Bliss) ; as the Truth is 
(the mainstay of) the good (people), they rejoice in Truth. 

Regarding austerity : No austerity is greater than fast which 
being a supreme penance is hard to practise ; it is really difficult 
(to achieve). Hence (sages) rejoice in it. 

Regarding Self-Control: It is essential for a Brahmacarin. 
Hence (sages) take delight in Self-control. 

Regarding Tranquility (Sama) : Sages (observe) tranquility 
in the forest. Therefore, they rejoice in it. 

Regarding Charity (Dana) : All living beings praise gene- 
rousity (charity). Nothing is more difficult to practise than 
generousity. Therefore, they take pleasure in it. 

Regarding Dharma (i.e. the righteous mode of living) : This 
(whole universe) is upheld by Dharma. Nothing is harder to be 
practised than Dharma. Hence they rejoice in it. 

Regarding Procreation : By this (people) grow in number. 
Therefore (people) find pleasure in it. 

Fires : Have been ordained. Therefore (sacred) Fires are 
to be established. As the Fire-Sacrifice ( Agni-hotra ) has been 
enjoined ; therefore, they rejoice in it. 


(20) “a?* q? r?r i r i Reri fjj 

8?$ RfRTR ?R?^ tl 

5T1 I cW) RFmRTR RT, qfe RT RRtfTSfEIR RRfTtlJRR I 
cTCRTR tNfa II 

rr ?ffT i fRRR i r*rtr tr? 1* it 

*TR gRR: | RfRTR Wft (I 

amfafa i ft^fvr vrmfa i rirtr Rtfa »?rtr 

art% trr* ii“ 

tw i eptr rrPrr Rfogftr RR^RTfR r?rir tm 
n 

R3TR ?fei 1 RRTR: R?RTff RfasST: RStTR?^ I R?RTR Rfq<S5T: 
R3T% 7RR* II 

shrr ScRT^ i r?ri3»rr amncraii: i arf^afafin^ R*RiRf*R- 
TRR* II (Contd.) 
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Regarding Yajna (Sacrifice) : By (performing) Sacrifice, the 
learned (Devas) attained heaven (Bliss). Therefore, they rejoice 
by it. 

The Mind-Born ( Mtinosa ) : It means the Learned. Hence 
the learned derive pleasure from their mental development. 

Renunciation ( Nynsa ) is Brahma ; Brahma is the Supreme 
and the Supreme, Brahma. All these other austerities are inferior 
to it; renunciation only excells (all). 

This is the mystic doctrine ( Veda-Upani^at ). One should 
know it.” ( TA . X. 62) 

(21) “Aruiji, the son of Prajapati by Suparija (mother) ; approached 
his father Prajapati (and said to him) ; “What do they describe 
or declare as the Superior Most, Sir.” He (Prajapati) proclaimed 
to him,” The wind blows by Truth ; the Sun shines in the 
heaven by Truth ; the mainstay of speech is Truth ; every thing 
is upheld by Truth (alone). Hence they declare Truth as the 
Superior Most. 

Through austerity, Devas in the beginning (of creation) 
attained divinity. Seers obtained supreme Bliss by austerity ; 
they drove away foes by penance and every thing is established 
in penance. Hence austerity (penance), they say, is the Supreme 
thing. 


(Contd. from page 152) 

Hit ?fq i qqq fire *rai: i q?mq qq wt* ti 
qiqqfqfq i firsi^q qq qreit ii 

rero i q$n-qfn q*:, qft ff s^it i mfir qr qqpqqTiF'iT 
qqj^fq i rera qqire^qqq i q qq %%rgqfqqq u” 

(TA. X, 62) 

(21) “qreiqqf) gq^fq; qqrqfq fqqTgqqqre i fa qqqre: 

q*q qqqOfq i qnt sfare-qf^q qtgnqifq, qffrqfarqt Ttaft 
fqfq, q?q qre: stffnssi, qf^ qq sifqfissqq i qfqre qre qtq 
qqfre II 

qqqr ^qi ^qaiqq srreq i qqqqq: gqtrefiqfqq, qqqr qqfqre 
5pqqTqT7Tq>: qqfq qq stfqfesq, swra qq: qrq qqfiq n” 

(Contd.) 



154 


KGVBDaDI. BHASYABHUMIKA 


The celibate ward off sin by Self-restraint, BrCthmacarins 
achieve Final Bliss through self-control and this self-control is 
difficult (to practise) for living beings and every thing is estab¬ 
lished in self-discipline. Therefore, they regard self-discipline 
as the Supreme. 

Peace loving persons, act in auspicious (manner) through 
tranquility ; the sages obtained ( Naka ) heaven (i.e. Bliss) by 
tranquility ; tranquility is hard to be won by men and every 
thing is set in tranquility (£ama). Hence, tranquility has been 
declared as the Supreme. 

Generosity or the Sacrificial act is the crown of all Sacrifices. 
In this world all living beings live upon the generous person ; the 
rivals are subdued by generosity ; by generosity foes, become 
friends and all things are upheld in charity. Hence charity is the 
Supreme. Thus they declare that generosity is the Supreme. 

The mainstay of the entire world is Dharma ; people 
approach righteous ( Dliarmispha ) person ; through Dharma, the 
sin is averted and every thing is placed in Dharma. Hence they 
declare Dharma as the Chief Most. 

Procreation is (the cause of) the dignified existence in the 
world ; a good person extending the cord of progeny, clears off 
the debt of his forefathers. It makes him debt-free. Therefore, 
progeny is a great thing. 


(Contd. from page 153) 

3rtt. fafrqerRqa;qf?a i I wt 

'Ptatat afafEsaa • arwa aa qra aafta i 

fl*ta HBcTT: fnqavarPa I RW gaatsfafaraa I 

aaTat srfafera i arms sw q*a aaf?a i 

ata h?ttht afwat stern'll aiHaFgqrrtafccT, 
atakqiganr at^a fast aaf?a, at^ aa JtfafKsaa i awr 
ata qaa aaffa n 

trap 5r«ra: srfacst, afar® srsn e?qaaf?a, 
qiqaqgaffa, hr aa srfa®5aa i nwra oh q*a aafra i 
swan a stfaest aig stsnatraaj aana; fqa«naaoft aaf-a 1 
ala ara shout 1 ataia ssaa qaa aafra » (Contd.) 
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Fires are (i.e the following things) Science, given in Trayi (i.e. 
the three-fold Veda), Bright way (i.e. deva-ySna), Gllrhaspatya 
Fire, 2?AT, the earth, Rathantara (Sama), Amaharya-Pacana (i.e. 
the Southern Sacrificial Fire used in the Anvaharya Sacrifice), 
Yajur, the mid-region, Voma-Devya (Soma ), Ahavantya ( Sama) 
and the heavenly region. Hence Fires have been stated (to be) 
the Supreme. 

Fire-Sacrifice purifies houses in the evening as well as in the 
morning. Sacrificial acts, well-performed and rightly done (lit, 
offered) bring happiness ( Svarga ) and it (Sacrifice) is the light of 
the world. Therefore they regard Fire-Sacrifice as the Supreme. 

Regarding Yajna : Devas obtained heaven ( Dyaus ) through 
Yajna (i.e. Sacrifice) and expelled (i.e. subdued) demens, and 
(this) Sacrifice makes the foes fear and every thing is established 
in Sacrifice. Therefore they regard Sacrifice as the Supreme. 

Manasa (i.e. Mind-born) is verily Prajapatya (i.e. belonging 
to Prajapati) Pavitra (i.e. Sacrificial act on Kusa grass) ; a good 
person beholds with Sacrificial mind rightly ; Mind-born (i.e. 
intelligent) Seers created mankind ; this every thing is established 
in mind. Thus the Manasa is regarded as the Supreme.” 

(TA. X. 62 ; 63) 


(Contd. from page 154) 

ai*qq> i qqffqm q;qj ^ qTqq'kq?cTf- 

q^qtjiqqqqt qffffrfrw §qqf qfat 

II 

SfiufuniT rsrsft%: i ftqiel?g£q qstq^qi snq'«it? 
gqqpt qtafq i q?qtqf*q§)q qrq qq£q i 

q»r i q£q fg fqq nrtr, q^qigTTqqtgqjq, qqq 
fasti qqfat, qq sfaftsaq i q*qiq qq q*q qqfat ii 

mqq q qrmqfa qfqst, qiqtfa mm trig q^qfa, ritot qfqq: 
qqt amsFct qpfa qq qfqfBsqq i q*qra qtqq qrq qqfjq u" 
(TA. X. 62 ; 63) 
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Now we define the Tapas :— 

The word Tapas (i.e. Penance) gives the following senses and nothing 
else :— 

“Rta i.e. Tat-tvam (i.e. thatness, the gross reality), the glorification 
of God, and a precise and exact knowledge of a thing. 

Satya i.e. truthful speech and truthful deed. 

Sruta i.e. study and teaching of all sciences. 

Santam i.e. tranquility of mind by fixing it upon Dharma and keeping 
away from Adharma. 

Damah i.e. to employ senses only upon Dharma to keep them aloof 
from unrighteousness. 

Samah i.e. control over mind and to concentrate it on Dharma. 

DOnam i.e. to make a gift of true knowledge (including other worldly 
things) to others. 

Yajna i.e. the performance of all the above mentioned Sacrifices. 

Bhar-B/mvas-i.e. O man, worship only that Supreme Soul, Who 
pervades all regions. It is also a Tapas (austerity). Other than this there 
is no Tapas. ( TA . X. 8) 

There is no other distinctive mark of Dharma than the truthful speech 
and the truthful conduct ; because eternal bliss of Emancipation and 
happiness in this world are obtained by men only through truth and they 
are never deprived of them. The distinguishing character of good people is 
the truthful conduct. Therefore let all men rejoice in Truth. 

To act according to the dictates of Dharma of which distinguishing 
marks are Rta, &c is Tapas. The act of attainment of knowledge through 
the proper observance of the rules of brahmacarya (i. e. celibacy) is also 
(technically) called Brahma (i.e. the supreme act). 

Similarly the other portions of the extract e.g. Dama &c are also to be 
interpreted in this manner. The characteristics of the learned are their 
mental activities (i.e. developments). Thus, the True, (i.e. God) makes the 
wind blow and the Sun shine. (Similarly) the existence (Pratiftha) or 
honour of a man is due only to truth and to nothing else. The words 
‘Monasa-R$ayah’ (i.e. Mental or mind-born Seers) in the original text mean 
Pranas (i.e. vital airs), VijUana (i.e. all Kinds of knowledge) &c. 

{TA. X. 62.63) 
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(21) “This Soul (Atman) is obtainable by truth, by austerity (Tapas), 

By proper Knowledge ( J'rinna ), by disciple’s life of chastity 

(Brahmacarya) constantly (practised) ; 

Within the body, consisting of light, pure, is He, 

Whom the ascetics ( Yatis ) with all blemishes done away, behold.” 

(22) “Truth alone conquers, not falsehood. 

By truth is laid out, the path leading to the Devas, (Deva-YSna). 

By which the Seers, whose desire is satisfied, ascend. 

To where is the highest repository of truth.” (MUU. III. 1.5 & 6) 

The import is :— 

The Atman (i.e. The Supreme Soul) is attained by truth and truthful 
conduct i.e. Dharma and not through falsehood. The meaning of this verse 
(MUU. III. 1.5) is quite easy (and needs no explanation). 

Truthful conduct only triumphs. A man can achieve victory only 
through it. Falsehood and false actions lead to defeat. Deva-yana i.e. the 
path of the learned, which is all bliss and which is also called the path of 
final Emancipation is enlightened and widened by truth and Dharma. The 
sages adopt this way, illumined by the true Dharma and truthful deeds and 
achieve what they desire. They (finally) reach, where there is the final Abode 
of Truth i.e. Brahma. Having obtained Him, they enjoy the unending bliss 
of Emancipation which cannot be gained otherwise. 

Therefore all should conform to Truth i.e. Dharma and forsake 
Adharma i.e. falsehood. (TA. X. 62 & 63) 


(21) “affcr fta annrr 

3TfcT: fiotfaiiat fg gtft 

tj <rcqff?T act at it” (etbattfai:) aistsfa sr*a& i 

(22) “OrSilq 3tq^ aiasa 

H&q <nqi IsaR: I 

^TIOi*Rqqq't ^mcT^WT: 

as s?a*a hr n” ( muu . ill. 1.5 & 6) 
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Moreover (Dharma is defined as under) 

(23) “Any thing enjoined by (the Vedic Lore ) is called Dharma.” 

( MD. I. 1.2) 

(24) “By which prosperity (in this world) and salvation (after death) 

are accomplished is called Dharma.” ( VD. I. 1.2) 

Significance of these (aphorisms) is that that alone should be deemed 
as Dharma, which is enjoined by the Vedas, leading to the truthful 
conduct. What has been prohibited by God, is Adharma and it has no 
substance or object ( Artha). (MD. I. I, 2) 

The practice, which leads to the much coveted pleasure or prosperity 
in this world and to the salvation i e. the highest bliss of Emancipation in 
the next world, (i. e. life after death) is called Dharma. The thing contrary 
to it is Adharma. (VKD. I. 1.2) 

All these extracts are expositions of the Vedas. This Dharma has 
been revealed by God for the benefit of mankind in various stanzas 
(of the Vedas). This is the only (universal) Dharma. There is no second 
or other Dharma. 



(23) snt: i’’ ( md. I. 1.2) 

(24) *T wf: l” (VKD. I. 1.2) 




COSMOGONY 


All this universe that we see was duly created by God. (The following 
verses from ths Rgveda clearly describe this fact) 

(1) “There was not the non existent (Asat i.e. the perishable meni- 
fested cosmos), nor the existent (Sat i.e. the earliest stage of 
matter, evolved out of the primordial matter for creation of the 
Universe) then ; there was not the air, nor the sky, beyond them. 
What did it encompass ? Where ? (Kuhn ? ). Under whose 
protection ? What were the waters, which were unfathamable 
and profound ?” ( RV. X. 129.1) 


(1) flSTHtasrglH 

Htgteg) ssmr i 
forrw'te: gf w.w tor 

at*??: foul?)? ll" (RK X. 129.1) 

This hymn is very important and a number of controversies 
surround it as regard the correct interpretation of this hymn is concerned. 
The reader will be pleased to read, side by side my translation, which is 
kept as faithful as possible, the translations of two eminent European 
scholars by name Mecdonell and Griffith They are given here for the 
sake of comporative study : — 

“There was not the non-existent nor the existent then. There was 
not the air nor the heaven which is beyond. What did it contain ? 
Where ? In whose protection ? Was there water unf athamable, 
prefound ?” (A.A. Mecdonell) 

“Nor aught existed then, nor naught existed, 

There was no air, nor heaven beyond. 

What eovered all ? In whose shelter was it ? 

Was it water, deep and fathamless ?” 


(R.T.H. Griffith) 
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(2) “There was not death, nor the immortality then. There was not 

the emblem of night, nor of day. That Or.e (God) existed (lit ; 
breathed) without agitation (A +Vdta; from the root \/Vd to 
move or windless) by His Own Might. Other than He, there was 
not any thing beyond.” ( RV . X. 129.2) 

(3) “There was darkness in the beginning, concealed in darkness; 

indistinguishable, this all was water (i.e. the entire original matter 
in liquid form or the word Salila may mean Chaos). Whatever 
came into being was covered with void. The One created the 
cosomos by His mighty greatness. (Or that one arose through 
the power of heat).” (RV. X. 129.3) 


(2) <r JT * Hff 

a 7i5at strata stasa: i 
analsata faaar ala; 

awt^rarat aaia n” (RV. x. 129 . 2 ) 

“There was not death, nor immortality then. There was not 
the beacon of night, nor of day. That one breathed, windless, 
by its own power. Other than that, there was not anything 
beyond.” (Mecdonell) 

“Death was not then, nor was there aught immortal : no sign 
was there, the day’s and night’s divider. 

That One Thing, breathless, breathed by its own nature : 
apart from it, was nothing whatsoever.” ( Griffith ) 

( 3 ) “«ra sugltTHm 

ssr%5t aim i 

ii” (RV. x. 129 . 3 ) 

“Darkness was in the beginning hidden by darkness ; indist¬ 
inguishable this all was water. That which coming into being 
was covered with the void, that One arose though the power 
Of heat.” ( MecdoneU) 
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(4) “In the beginning, then Desire came upon that. This (Desire) 
was the first Seed of Mind. Sages searching in their hearts 
discovered the bond of the Existent with Non-existent.” 

(. RV . X. 129.4) 

(5) “Their (of sages) cord ( Rasmin , i.e. cord of knowledge) was 

extended across; was there below was there above ? There 
were impregnators (Re tod lid i. e. germs of life), there were 
mighty forces, there was energy below (i.e. at one place), there 
was impulse above (i.e. at another place).” (RV. X. 129.5) 


(4) “siWrrea ?rr{arTi?nfct 

qgtfcler i 

|fc SclW qqtal ll” (RV. X. 129.4) 

"Desire in the beginning came upon that, (desire) that was 
the first seed of mind. Sages seeking in their hearts, with 
wisdom found out the bond of the existent in the non¬ 
existent.’’ (Macdonell) 

( 5 ) ‘ 

3t«r: ftqsmUa i 

fgtaT aanq qffrnq atra* 

wqfSTH sqfar: qWra i (RV. X. 129.5) 

‘That cord was extended across ; was there below or was 
there above ? There were impregnators; there were powers; 
there was energy below ; there was impulse above.” 

( Macdonell ) 

The significance of the word ‘‘Rasmin’ is not very certain here. 
It seems to be an explanation of the word 1 Bandhu ’ (i.e. bond) in the 
previous verse. The word ‘E$3m’ here refers to sages. Thus this whole 
verse means that ‘‘whatever was below or whatever was above was 
traversed by the light of those sages.” Macdonell and others are silent 
about this point. 
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(6) “Who knows rightly ? Who shall here declare ? Whence it 

(creation) sprung up ? Verily there were shining ones after (the 
process of this creation). Who knows then from where it 
came?” (RV. X. 129.6) 

(7) “From Whom this creation came into Existence ; whether He 
suppored it or not ? Who else can if He does not ? Whoever 
is the Supervisor of this in the highest heaven ; He verily knows 
or does not know. Who else knows it if He does not know ?” 

{RV. X. 129.7) 


(6) “«t W3T *5 * a 

graiat fa i 

«TT afe JT?r ST ll” {RV. X. 129.6) 

“Who knows truly ? Who shall here declare ; whence it has 
been produced, whence is this creation ? By the creation of 
this (universe) the gods (came) afterwards. Who then knows 
whence it has arisen ?” ( Macdonell ) 

(7) f a fgr4rsr!KT «n 

qfo( ax tn'< H I 

aft «TT?t 

St Wff ate ^ XT II*’ (RV. X. 129.7) 

“Whence this creation has arisen ; whether he founded it or 
not; he, who in the highest heaven is its surveyor ; he only 
knows or else he knows not.” (Macdonell) 

“Whence this creation has arisen, whether 
It has been made or not; He who surveys 
This world in the highest heaven, he may be 
Or, it may be, he knoweth not.” (Griffith) 

This hymn is referred to, translated and discussed by different 
scholars. I mention names of the few eminents here 

(1) H.T. Colebrook, Miscellaneous Essays, II Edition Madras. 

1. pp. 33F, 
(Contd.) 
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EXPLANATION 

The central idea of these verses is as follows :— 

The entire world that we behold was created by God. He preserves 
it and at the time of the dissolution He disintegrates and makes it disappear 
( VinaSa ). This action is repeated again and again for ever. (There was 
not Asat) when this effect, i.e. the world, was not in existence; even the 
void i.e. AkcUa (i.e. space) was not before the creation. Because there could 
be no such convention or designation. (Nor the Sat) i.e. nor was at that 
time Sat i.e. the invisible causal matter, named as Prakrti, i.e. Pradhana. 
(Nor was Rajas) nor were there Paramdnus (i.e. atoms). Nor was there 
VyomO i.e. the second Akaia, i.e. ether, which fills the Viraf, i.e. the great 
universe. At that time, there was only the God’s Samarthya (i.e. Divine 
Power) which is the subtlest supreme and ultimate cause of all this world. 
In the rainless morning, the slight moisture appears as mist or fog. This 
can neither encompass the earth nor is able to make the rivers flow. It is 
insignificant as it is not deep. Similarly this entire universe which has been 
created by God with His Samarthya (i e. Super Power) cannot be designated 
as to be deep in comparison to the Supreme Being—the Most Holy and the 
All-Bliss. Nothing can cover Him, because the world is finite and God is 
infinite. 

The other (five) verres “There was no death etc.” are too easy to be 
explained here. Their import will be explained in our (regular) commentary. 


(Contd. from page 162) 

(II) Max Muller, History of Ancient Sanskrit Literature, II Ed., 

London, 564. 

(III) Muir, Original Sanskrit Text. V. 356. 

(IV) H.W. Wallis, Cosomology of Rg Veda. London, pp. 89. F. 

(V) W.D. Whitney. J A O S. XL p. CIX. 

In some other works also are contained discussions on this hymn. 
M. Winternitze also discusses it in his History of Indian Literature. This 
hymn is regarded as the starting point of Natural Philosophy which 
developed into the SSiikhya system. The aim of this hymn is to denote 
supremacy of God among the three main causes of this Universe, e.g. 
Prakrti, Atman and Brahman and not to deny the existence of Sat and 
Asat as is evident from the last verse of this hymn (RV. X.129.7). (See 
M.D. 1.4.12) 

I have given here the faithful translation of this hymn alongwith 
two other renderings from Macdonell and Griffith for comparison. A criti¬ 
cal note on it has been given already. 
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(From whom this creation came into existence). This visible multi- 
formed universe was created by Supreme Lord. He alone creates, maintains 
and dissolves it or does not create it (again during the period of Brahma 
Ratr'i). He is the Supreme Supervisor and Lord of all this. The entire 
creation resides in Him. He, like space, pervades every where. It is 
absorbed at the time of dissolution again in His Super Power—the 
final cause* 

{Aiiga, Veda) O Friend Jiva, he who knows Him, attains supreme 
bliss. But he who does not understand Him Who is Sat (i.e. All Existence), 
Cit (i e. All Intelligence), Ananda (i.e. All Bliss) and Eternal, does not 
certainly achieve the Supreme Bliss. The particle‘Fa’in the text is used in 
the sense of ‘certainty’. ( RV. X. 129. 1-7) 

(8) “We offer our prayers to Him Who is Blissful (Ka) and Holy, 
the Self-effulgent Creator (supporter and illuminator) of all 
luminous bodies (like the Sun); the One Lord of the universe 
Who existed before creation. He sustains this earth and the vast 
heavens.” (AF. Vlll. 7 3.1), (FF. XIII. 4) 

EXPLANATION 

Before this creation of this universe, there was Hinny a Garbha (i e. 
One, possessing all luminaries in His womb) i.e. God. He was the absolute- 
One ; Lord of all this created world. He was without a second. He creates 
and sustains the entire world from the earth upto the shining firmament. We 
offer all praise unto Him —Who is All Bliss ( Kasmai ) and All glory—. 


* cf. : i 

anfai n ( Magha) 

(8) ‘ OrTo^rrtf: sna: anala i 

a ijnnr ffW fosia n” (YV. XIII. 4) 

An exhaustive and critical note on this verse is given on page 96 
of this book. It will be further interesting to add it here :— 

(a) Hiranya Garbha : Lit. it means ‘the Gold Germ’ or the source 

of Golden Light i e. the Sun-god, identified 
with Prajapati, 

(b) Kasmai ; “Ka” may mean Prajapati, who is source of all bliss. 
Europeans translate it as “What God (other than Prajapati ) shall 

we adore with our oblation ?” 
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(9) “Thousand-headed was the Purusa, thousand-eyed, thousand¬ 
footed ; He having covered the earth on all sides, extended 
beyond it the length of ten fingers.’’ ( YV . XXXI. 1) 

EXPLANATION 

In this stanza, the word ‘ Puru$a ’ is the substantive, while the words 
‘Thousand-headed etc.’ are its adjectives. The following are the authorities 
for the interpretation of the word 'Puru$a' 

(10) “Purusa is one who sleeps or dwells in a city.” (JV. I. 13) 

Thus Purusa is a name of God as He pervades the entire universe (i.e. 

Puri) or fills and exists in the entire cosmos (i.e. Puri).* 

The All-Pervading Lord is called Purusa because He occupies the 
entire universe or because He pervades it thoroughly or He resides within or 
fills the interior of the soul. To support this derivation the Nirukta (II. 3) 
cites the following authority 

(11) “Than whom there is naught else higher, 

Than whom there is naught smaller, naught greater ; 


(9) "gprTftqf gW I 

it ttw n” (YV. XXXI. 1) 

Most of the verses of this hymn of Yajurveda occur also in the 
Rgveda (X. 90) with some variants or without them. For instance : 

?T«i« fmifr !?qTSr*ifoc3f*Ti3;*TaTT >l” ( RV . X. 90. l) 

(10) ‘'gsq-gfanmr— 1 ” (n i. 13) 

# The word Purusa can be derived in the following manner:— 

(a) From the root s/Pur (to go )-\-Kusan. (U. IV. 74) 

(b) gfr steef>f?T ; gf< + (fcmTorqrmKTR^g) = 

gsq: u 

(c) gft tr&=gf<-j-?T>5(fqq^)=-grTTi!T:-—pq: 1 

(d) From the root (wmt^) -(-f 1 qq ( U . IV. 74) 

(e) From the root v^gaY)-)-!^ (U. IV 74) 

(11) ‘‘gqq:=:gqcnq:, gfr Tim, gmcmcrr-pq*Tf*T3rq— 

mum <rc qmqfitr 

mRTmprfhrt q sqtqtsftiT fafs^cT i (Contd.) 
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The One stands like a tree unmoved in the Daus 
By Him, the Puru$a, this whole world is filled.” 

(SU. III. 9), (AT. II. 3) 

Here it is clearly stated that the inner Purina i.e. Supreme Lord is 
the In-dwelling Ruler of all. There is nothing superior to or higher than the 
Lord, the All Pervading One, who is called the Purufa. There can never 
be any thing equal or superior to Him. There was not, is not, and shall 
never be any thing greater than He. He moves and renders all things 
unstable but Himself remains unmoved and stable and without tremor. As 
a tree supports its branches, leaves, flowers and fruits, so does God uphold 
this entire universe from the earth to the Sun, etc. He is One without a 
second. There is no second God of the same or different class. As the 
Supreme Lord fills all this (the cosmos). He is called the Purusa. This 
stanza (Mantra) is the supreme authority for taking the word Puru$a in the 
sense of Omnipresent God. 

(12) “Sahasra (thousand) means “all”. He is the giver of all.” 

(SB. VII. 5) 

According to this statement from the Satapatha, the word Sahasra 
is the name of this entire universe. God is the Puru$a with thousands 
(innumerable) of heads ; because in Him -the All Pervading Supreme Soul — 
there exist thousands of heads of beings like us. Similarly He is said to 
possess thousands of eyes as the innumerable eyes of persons like us exist in 
Him. In the same manner He, in whom thousands of feet of persons like 
us exist, is styled to have thousands of feet. 

The Supreme Being fills the earth (which here stands for all five 
elements) and the Prakrti i.e. the entire universe (and its original cause), 
from all sides, from within and from outside. 

(Atyatifthat i.e. extended or occupied). Here the phrase ‘ten fingers’ 
denotes this universe and the heart. The word ‘fingers’ is used here to 
signify limbs or members (i.e. parts of body) and thus firstly denotes the 
finite world. The entire universe is composed of ten parts, viz., the five gross 
and five subtle (i.e. ten) elements. Secondly this expression may mean the 
five Pranas (i.e. vital airs) and four inner senses, the mind (Manas &c.) 


(Contd. from page 165) 

y>T li” (SU; III. 9) ;(N. II. 3) 

(12) “tfif # l” (SB. VII. 5) 
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together with the outer senses, and the Soul ( Jiva ) as the tenth; or again 
finally it may mean “the Soul’s heart”, which also measures ten fingers— 
breadth. God pervades these three and transcends them existing out of or 
beyond these three as well. This is to be understood that God exists 
pervading the.universe from inside as well as outside. (YV. XXX. 1) 

(13) “Pwufa (createsj this all that has been and that will be. He is 

the Lord of immortality and of that which grows up by food 
(i.e. all living beings who are mortal).” (YV. XXXI. 2) 

i.e. Purusa i.e. God, endowed with these qualities also is the maker 
of the whole world—past, present and future. The use of the particle ‘CA’ 
denotes present tense. Certainly there is no ‘other maker of the universe 
than He’. He is the Controller and Supreme Lord of all and the Bestower 
of final beatitude. None else has power to bestow this immortality upon 
others. He is independent of and distinct from the world—this earth-and 
is free from birth and death. He, Himself being unborn, makes all take 
birth and creates the world, i.e. the effect, with His Supreme Power, i.e. the 
first material cause. Moreover, Puru^a is the first efficient (Nimitta Karatia) 
cause of all and the first cause of Him there is none. (YV. XXXI. 2) 

(14) “Such is His greatness and much more than that is Puru^a (i.e. 

Supreme Lord) Pada (i.e. a fourth, i.e. a fractional part) of 
Him is all beings (while) the three fourths of Him are what is 
immortal in His Self-effulgent Being.” (YV. XXXI. 3) 


(13) “5^ w?r nW t 

qrSffisnffT It” (YV. XXXI. 2) 

In the Rgveda we find ‘Bhavyairi in place of 'Bhfivyam'. (An 
irregular cadence). 

Macdonell wrongly translates ‘Amena-atirohati' as ‘by means of 
sacrificial food’ i.e. gods living upon sacrificial offerings. 

(14) “qcnskfir wrrotig \ 

<ITTtSS3 fW WITH ftfa It" (YV. XXXI. 3) 

‘Etnvan-asya': This is the example of Vedic Sandhi for Etavam asya' 
(occurring also in RV. X. 85.45). 

‘Pnru$a’ : It is metrically lengthened. In the Pada Text we find 
‘Pirnifa’ only. 
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EXPLANATION 

If it be said that the past, the present and the future universes are the 
measures of His greatness, it will become finite and something that can be 
measured. Hence, it is said here that His greatness is not so much only. 
His greatness far exceeds all that and it is infinite. To meet this objection 
it is stated here that the entire cosmos, from Prakrti (i.e. the Original Cause) 
to the earth and all the creatures are only a PcUia (i.e. a fractional part, lit. 
one fourth) of the (infinite) greatness of the Almighty Lord. The bliss of 
final beatitude is in His own Self-effulgence and the three-fourths of the 
cosmos exists in the regions of light. The portion that illumines the world 
is three times as much again as the portion that is illumined. He is 
absolutely free and unhampered, the Ruler of All, Adored by all, All-Bliss 
and the Illuminator of the whole world. (YV. XXXI. 3) 

(15) 11 Purusa rises above from Tripad (i.e. what has been described 
above as the three-fourths). Only a Pad a (i e. one-fourth of 
Him) is again and again (manifested) here. He pervades the 
entire world (including) what eats and does not eat (i.e. animate 
and inanimate world).” (YV. XXXI. 4) 

EXPLANATION 

The import of this verse is that the Purusa is above and beyond and 
distinct from what has been described above as the three-fourths. He is 
distinct and separate from this world also which has been described above 
as the one-fourth. The three-fourths cosmos and one-fourth together make 
up four portions. The whole of this universe exists in the Supreme Being 
and is again absorbed in the cause—His Super Power—at the time of the 
dissolution. Even then the Purusa shines above all, free from ne-science 
(Avidya) darkness, ignorance, birth, death, fever, disease and other ailments. 

(15) g4: i 

35 ) aifa u" (YV. XXXI. 4) 

“Punah" : It is from the root Pana (to praise) with suffix * Ar\ 
‘‘gqteTifqfqici gq>iT:” (P. VI. 3. 109) 

“Visvah” : “faf 3^fa=rqg+3i3*f+faiq” (P. III. 2.52; VI. 4.24; 

VIII. 2.62). 

Cf :—Macdonell translates it :— 

“With three quarters, Purusa rose upward ; one quarter of him 
here came into being again. Thence, he spread asunder in all directions 
to what eats and does not eat.” 
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The animate world, which moves and eats (i.e. Saiand) i.e. the living 
beings endowed with life and consciousness and the inanimate world e g. the 
earth &c., which does not eat, i.e. which is devoid of life and consciousness— 
both (the worlds) are created with His Super Power. He penetrates this 
two-fold world through and through in many and beautiful ways and having 
created the two-fold universe, (He) pervades it, altogether and entirely. 

(YV. XXXI. 4) 

(16) “From Him (as the Efficient Cause) Viraj (i.e. the entire cosmos) 
was born. From Viraj, the Purusa (i.e. individual bodies). When 
(this Purusa) born, He surpasses (all) beyond the earth, behind 
and also before.” (YV. XXXI. 5) 


EXPLANATION 

From Him was produced Virdf (i.e. the shining one)—the body of all 
the bodies, taken together collectively, resplendent with various objects— 
which is metaphorically described as one whose body is the universe, whose 
eyes are the Sun and the Moon*, Whose breath is the wind and Whose feet 
are the earth. 

After Viraf were formed the individual bodies of all living beings 
from the various elements of the universe. These bodies cherish growth 
from the elements and after death return to and are absorbed into them. 
God, however, remains distinct from all created beings. 

He first created the earth and gave it support and then the Jivas 
(souls), through His might, have supported their corporeal frames on it. 
The Purusa, the Supreme Being, is distinct from the Jiva also. (YV. XXXI.5) 


(16) 

“atn f|TTg3tRa a fa yU: i 



a arm) 3Tc4ft«icT p: a” 

( YV. XXXI. 5) 

(a) 

e Virat' : Vi+y/Raj to shine-f Kvip. 

(P. III. 2.178) 

(b) 

*Pascaf : Apara-\- At. 

{P. V. 32) 


Please note that having thus (upto this verse), in general terms, 
described the creation of the universe, the Veda does now, in a special 
manner, relate the creation of the earth and other objects in their proper 
order from the following verse. 

* Cf : a” ( AV . X 23.4.32). 
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(17) “From that Supreme Lord, adored by all came into being the 

Pr$at and Aj'ya (i.e. ghee mixed with coagulated milk) Hj 
created the beasts of the air, of the forest and those of the 
villages.” (YV. XXXI. 6) 

EXPLANATION * 

The first Pada of the stanza (i e. from that Supreme Lord, adored hy 
all) has been explained in the Chapter on the Revelation of the Vedas. 

The word Prsat in the original text is derived from the root \/Pr$u' to 
sprinkle or moisten or pour and hence it means that by which food, &c. that 
pacifies hunger, is moistened. Ajyam means ghee, honey, milk, &c. Pr$at 
(here) stands for food which is masticated and Ajyant for that which is eaten 
without mastication. All the objects found in the universe were created by 
God’s Super Power and by Him they are upheld, although to some slight 
extent, the Jivas (i e. individual souls) also uphold and maintain them. All 
should, therefore, worship God alone and none else with an undivided mind. 

He alone made the beasts of the forest and the animals that live in 
cities. God alone created the birds of air and the small living creatures 
such as insects, &c. The conjunction 'CA' (i.e. and) indicates fish, insects, 
moths, &c. (YV. XXXI. 6) 

(18) “From that Supreme Lord, adored by all, were produced the 

Seas and the Sdnians. From Him were produced the Chandas 
(i. e. Atharvaveda) and from Him was produced the Yajur 
(veda).” (YV. XXXI. 7) 

(17) 55TI3 stgfi: <T5?T3im I 

ctmsqPTiT'im it n’’ (YV. xxxi. 6) 
"Sarva+y/Hu+Ta.” (P. III. 5.102). 

Sambhrtam : '‘Sam-\- y/Bhr to support-(-7' l a. , ' (P. 111. 5.10.) 

Prsat-\- Ajycm (^T«t ) (P. 11 4.6>. It is from y/Pr$a to sprinkle+ 
An: (U. II. 84) 

(18) ^ \ 

EfSTWtf 5tf=?> If'’ (YV. XXXI. 7) 

This verse is translated by Macdonell as : — 

“From that Sacrifice, completely offered, were born the hymns and 
the chants. The metres were born from it ; the Sacrificial formula 
was born from it.” How vague and misleading this rendering is. 
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EXPLANATION 

This verse has been explained in the Chapter on the Revelation of 
the Vedas. 

(19) “From Him arose horses and all such as have two rows of teeth. 
Cows were born from Him; from Him were born goats and 
sheep.’’ (YV. XXXI. 8) 


EXPLANATION 

Horses were produced through the Super Might of the Puru$<X— the 
Supreme Lord. Although horses, &c. are included among “beasts of the 
forests” and “domestic animals” mentioned in one of the foregoing verses, 
they are again mentioned here in order to emphasize their good qualities. 
(From Him) also were produced animals having two rows of teeth, such as 
camels, asses, &c. From the Might of the Purusa were produced cows, the 
rays of light and the sense-organs. It should also be understood that in like 
manner were produced goats and sheep. 

(20) “That Adorable Supreme Lord ( Purusa ) existing before (this 
creation) is always placed on Barhi (i.e. in one’s mind). By Him 
(i e. through His grace) Devas, Sadhyas and the Rsis perform 
Yajnas.” (YV. XXXI. 9) 


EXPLANATION 

The learned (Devas), the sages (Sadhyas) and the Vedic Seers and all 
other men receiving instructions from the Purusa (God), through the Vedas, 
worshipped Him (in the past, do worship Him now and shall worship Him 
in the future) and adore Him in spirit and mind or place Him exalted above 
all in the space (temple) of their hearts—yea. Him the Purusa , the Perfect 
Being, manifest from all times, the Maker of the universe, the Adorable. 


(19) annvg St % i 

TIST 5 3lf53> 3*513 3**T55T3T stanza: ||” (YV. XXXI. 8) 

(20) “3 5^ a^3 OT3*taa: i 

M 53T sta5fr3 gTWT & II (YV. XXXI. 9) 

(a) Barhi : From the root \/Brha and V Brhi (to prosper or 

grow) + Isi. (U. 11.109). Space or space in the heart. 

(b) Sndhya: Sadhya-\-Ac. (P. V. II. 127). 
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The instruction conveyed by this verse is that all men should commence all 
works and undertakings with praise, prayer and worship of God 

(YV. XXXI. 9) 

(21) “Whom (they) postulate as Puru^a, in how many ways did (they) 
divide Him ? What was His mouth ? What were His two arms ? 
What are His two thighs (and) two feet called ?” (YV. XXXI. 10) 

EXPLANATION 

They postulate Almighty God as distinguished by various qualities 
and powers, that is, they taught, are teaching and will teach about God in 
various ways as an Almighty Being having multifarious potencies. Questions 
are : What is the mouth of this Purusa ? What is that produced by Him 
with superior qualities ? What are the two arms ? What is that produced 
by God with qualities like power, valour, &c. ? What are the thighs ? What 
is that produced by Him as possessing middling qualities like business 
instincts, &c. ? What are His feet ? What is that created by Him with 
such low qualities as lack of intelligence, &c. ? (YV. XXXI. 10) 

The answer to these questions is given in the following verse : — 

(22) “His mouth was the Brahm wa. His two arms were made the 

warriors (Rajanya), His two thighs, the VaUya ; from His two 
feet, the Sndra was born.” (YV. XXXI. 11) 


(21) “qa 33^. s I 

fWrmgta ?% ftg 'll?! It” (YV. XXXI. 10) 

In the ggveda we have variant 9t^ in place of fa? in 
(X. 90.11). 

(a) Yat : Here it means Yam (i.e. in the sense of the Accusative 

case). 

(b) Kati+Dha (P. V.3.42) In how many ways ? 

(c) Vi-\-Akalpayan : i.e. they explain the multifarious powers of 

God. 

(d) Vi-\- Adadhur : i.e. describe or postulate. But A.A Macdonell 

explains it as “When gods cut up Purusa as 
the victim.” He takes ‘Yat' in the sense of 
‘Yadff i.e. when. This is wrong. 

(22) gtj? i 

cRS ?? aWnr »” (yv. XXXI. ll) 

(Contd.) 
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EXPLANATION 

The BrShmaija is said to be produced from the mouth of the Purusa 
i.e. endowed with the best qualities, such as knowledge, &c., and with 
capability for such acts as truthful speech and the vocation of a teacher and 


(Contd. from page 173) 

(a) Brahmana : One who knows Brahma i. e. Veda and God. 

Bidhmcn + An. ( P . IV.2.59) 

(b) Rajanya : Ksatriya. From the root s/Raj (to shinej+^nyfl. 

( U. III. 100) 

(c) Vaisya '■ One who benefits humanity. From the root Vis 

(to enter)+ /Tv/p+^«. (P. III. 2.178; V. 1.5). 

If the termination $yan is added in the sense of 
SvQrtha (i.e. in the original sense of the word 
itself) according to the Vartika 

i” (MB), the form Vaisya would simply 
mean "a common subject or a member of the 
general public” and not one given to the advance¬ 
ment of nation-building profession e.g. trade and 
agriculture, which is the sense required in the stanza. 
Besides, the root Vis does not belong to the 
group which is not an Nor can it be 

applied by the aphorism 

^ i” ( P . V. 1.124); since then it would denote 
only a quality, state or action and the form would 
be a neuter abstract noun. But to the form thus 
evolved, the aphorism "am 3ttfe«t'W' (P. V. 2.127) 
ean be applied. Vis-\-$yan : Vaisyam, 
ffa i But this form is futile as it 

does not give the required sense. Therefore, the 
only course left is to apply the aphorism ‘‘ftm 
ll” (P. V. 4.5) 

(d) &ndra : Form the root \/&uc-{-Rak (U. 11.19). This means 

‘'one who ought to be pitied or who is in a mise¬ 
rable state.” 


_ 
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preacher. He made the Ksatriya (the governing or warrior class) and 
ordained him to possess the qualities of strength, valour, &c. The qualities 
of agriculture, trade and commerce are of (he middling order. The Vaisya 
or the trader was produced with these qualities by God’s command. The 
$udra, whose distinguishing attribute is the service of and dependence on 
others, was produced with qualities of the lowest order, like feet, occupying 
the lowest place in the body such as dullness of intellect, &c. 

In this verse the past tense denotes all tenses because according to 
the grammatical rule, ( P . III. 4.6), in the Vedas all the tenses—present, past 
and future—are used interchangeably.* 

(23) “The Moon has originated from the mind ; the Sun has been 
produced from the eyes; from the ears, the air and the vital 
air ; and from the mouth, the fire has be;n produced.” 

( YV. XXXI. 12) 


EXPLANATION 

The Moon was produced from the mind, i.e. the reflective element of 
the Super Power of this Purusa. The Sun was produced from the eyes, i.e. 
the refulgent portion (of this Virat-Purufa). The sky was produced from 
the ears, that is, the Akdfiya portion ; the atmosphere was produced from 
the atmospheric portion and also were produced the vital air and all the 
sense organs. Fire was originated from the mouth, i.e. the chief refulgent 
portion. 

(24) “From the navel, the intermediate regions, and from the head, 
the celestial regions came into being. From the feet, the earth 
was originated. From the ears (He) produced the directions and 
other spheres.” (YV. XXXI. 13) 


* ‘‘SRfa l" (P. III. 4.6) 

(23) asium i 

1* »” (yv. xxxi. 12 ) 

(a) Chandramas : y/Cadi (to rejoice )+Rak. ( U. II. 13) 

(b) Cafcfu : V Caksih (to see) + Us. ( U. II. 119) 

(24) JTT«tT sV HjtarTcT I 

atasqa;* if' (YV. XXXI. 13) 
(a) Ndbhl ; From the root Nah + In ( U. IV. 125, 126). 
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EXPLANATION 

The inter-stellar space or intermediate region was produced from the 
Navel, i.e. the power of mixing spatial relations of this Purusa. The Sun, &c., 
were produced from the head, i.e. the highest portion of the Super Power, 
which occupied a place of eminence like the head. God made the earth and 
waters from the feet, i.e. the terrestrial elements of the Super Power. From 
the ears, that is, the aural ( Akdsiya ) elements. He produced the directions. 
In like manner, God produced all the spheres and the animate and inanimate 
objects contained therein from the respective elements of His Samarthya 
(i.e. Super Power). (YV. XXXI. 13) 

(25) “Of the Yajna (i.e. Sacrifice), which Devas performed with the 
oblations (granted) by Purusa, the Vasanta (spring) was the ghee, 
Grtjma (Summer) the fuel and the Sarat (Winter) the oblations.” 

(YV. XXXI. 14) 


(25) f W |wr qsmssia \ 

1**: ll” ( YV. XXXI. 14) 

Here the word Havi is derived from y/Hu (to give or take). It means 
anything offered into the Fire : oblations or offerings. 

Prof. Macdonell translates it as follows :— 

“When the gods performed a Sacrifice with Purusa as an oblation, 
the spring was its melted butter, the summer its fuel, the autumn 
its oblation.” 

He adds the following note to it :— 

“Here the gods are represented as offering with evolved Purusa 
an ideal human sacrifice to the primaeval Puru$a." 

But if we accept this translation, the repetition of the word 
*Havih' remains unexplained. 

It will be interesting to read another interpretation of this verse, 
slightly different but beautiful and worth studying, given by Dayananda in 
his commentary on the Yajurveda. It is cited here in full English trans¬ 
lation :— 

“Oh men ! you should understand that when the Enlightened per¬ 
formed the sacrifice of contemplating on (and teaching about) the 

(Contd.) 
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EXPLANATION 

The learned extended, do and will extend the Yajna (i.e. the righteous 
work) from the Agnihotra to Asvamedlia and the learning and teaching of 
the arts and sciences with the help of the materials given by the above- 
mentioned Puru$a. 

Now are described the divisions of time which are necessary elements 
in the production of the world. Vasanta (Spring) is like the ghee in this 
Yajfia or in this universe produced by the Purusa. Griftna (the summer 
season) is like the fuel or fire. Sarat (the winter) is like the PurodaSa 
(i.e. Sacrificial bread) or other oblations thrown into the fire.* 

(YV. XXXI.14) 


(Contd. from page 131) 

cosmos itself as a huge Sacrifice with God as the Master thereof, 
the morning time ( Vasanta ) serves as material for starting the fire 
of devotion in their souls, the midday becomes the fuel to keep 
it ablaze and the evening (and night) do duty (so to say), for 
oblations to be thrown in to diff use particles of matter, endowed 
with purifying and health-giving efficacy over all creatures 
around ” 

According to this :— 

(a) Havisa : means ‘fit to be invoked’ and goes with Purusa. 

(b) Yajna : Sacrifice of contemplation on meditation (a*nfa). 

(c) Vasanta : Morning or forenoon. 

(d) Grisma : Midday of afternoon. 

(e) Sarat : Midnight, evening, all the night. 

* According to Vedic conception. Cosmos or BiahmSnda, described 
here as Virat , is a real Yajna which is being performed by the Super Power 
of God. Vedas invariably refer to it. This verse also suggests the same 
idea. Because seasons, e.g. Vasanta etc., cannot be used as Havi (oblations) 
in the material YajMs, e.g. Agnihotra , Asvamedha, which are symbolic 
to Universal Sacrifice. Yaska confirms it in geqq>^ \” 
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(26) “There are seven circumferences of this (universe i.e. the Altar 
of the Sacrifice), and the sacrificial sticks (to be burnt in it) 
are twenty-one. The Devas who perform the Sacrifice bind 
Purina, the Creator, and the All Seeing (Pa$u) Lord (so to say) 
by contemplation.” ( YV . XXXI. 15) 

EXPLANATION 

The universe has seven circumferences. The (imaginary) line which 
passes round the outer surface of a sphere is called its circumference 
(P arid hi). There are seven concentric circles round the universe or the 
spheres conspired therein, namely (1) the ocean, (2) the atmosphere together 
with the small particles (the motes), (3) the region of the clouds and the 
air thereof, (4) the rain-water, (5) the air above it, (6) the air of extreme 
rarity called Dhanahjaya, and (7) the ubiquitous electricity ( Sutra-ntma , the 
thread soul). There are thus seven covers or circumferences one within 
the other. 

The constituent elements of this world are twenty-one in number. 
(1) The subtle elements comprising Prakrti (Primordial matter), Mahat 
i.e. the internal organs —the intellect, &c., and Jivas (souls) ; (2-11) the ten 
organs of sensation and action, viz., the ears, the epidermis, the eyes, the 
tongue, the nose, the organ of speech, the feet, the hands, the organ of 
excretion and the generative organ ; (12-16) the five Tanmatras (the 
potential perceptibilia, viz., sound, touch, sight, taste and smell), and (17-21) 
the five Bhutas (i.e. the elements), viz., earth, water, fire, air and ether 
(Akaid). These twenty-one are to be considered the chief ingredients in the 
construction of the world, although there are many more sub-ingredients 
derived from them. 

The learned (Devas) fasten with their contemplation, the Puru.?a, Who 
is All-Seeing, the Adorable ( Yajfia ) Deity and the Maker of this universe. 
They do not concentrate their minds upon any other object than God. 

(YV. XXXI. 15) 

(27) “Devas adored God, the Worshipful ( Yajfia ) with Yajnas. 

These were the fore-most Dharmas (i.e. duties). These 

(26) "fmsqtaft tforgfta: gqr sfmi: |>m: i 

q5T argPTT (YV. XXXI. 15) 

(27) “g^r l*ranfg wlfa i 

d rrfgm4: q? T 3 |*t: ii” 

(YV. XXXI. 16) (Contd.) 
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(Contd. from page 177) 

(i) Here the word Yajna stands for God, the Adorable, and also 
for Yajna, i.e. all deeds of devotion by which a devotee attains God. This 
word has been etymologically explained by us previously. The Agnihotra 
and Asvamedha, &c. are called Yajms because through them God is glori¬ 
fied. Worship of God is the highest sacrifice in the world. 

(II) Devas : the enlightened people i.e. shining with knowledge 
and full of devotion to God. A detailed note (on 
this word) given already. 

(Ill) Dharma : <jDhr+Man (cf. U. 1.137) tufa 

t The following are its meanings :— 

(a) Religion, the customary observances of a caste, sect, &c. 

(b) Law, usage, practice, custom, ordinance, statute. 

(c) Religious or moral merit, virtue, righteousness, good works 
(regarded as one of the four ends of human existence). 

(Cf. KU. V.38) 

(d) Duty, prescribed course of conduct, (cf. tjq qq: t) 

(S. V. 4), (MS. I. 114) 

(e) Right, justice, equity, impartiality. 

(f) Piety, propriety, decorum. 

(g) Nature, disposition, character (cf Mai. I. 6) 

(h) An essential quality, peculiarity, characterstic property, 
(peculiar) attribute. 

(i) Manner, resemblance, likeness. 

(j) A sacrifice (Yajna). 

(k) Good company, associating with virtuous. 

(l) Devotion, religious abstraction. 

(m) Manner, mode. 

(n) An Upanisad. 

(o) Name of Yama, the god of death. 

(p) A bow. 

(q) A drinker of Soma juice. 


(Contd.) 
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(worshippers) being exalted in glories, attain Supreme Bliss 
(i.e. Nakam, i.e. Salvation or God Himself) which (i.e. the 
highest state of bliss) the learned (who qualified themselves) 
in the past obtained.” ( YV . XXXI. 16) 

EXPLANATION 

The learned (Devas) have paid, do and will pay always homage to 
God, Who is Yajna (the worshipful) with praise, prayer and worship. 

All men ought to begin all actions with these (i.e., prayers) and no 
one ought to do anything which is not preceded by them. Verily do the 
worshippers of God, exalted in glory, attain to Him and emancipation in 
which there is no pain or suffering. The enlightened (Devas) who qualified 
themselves in the past and those who are qualifying themselves now and 
those who will qualify themselves in the future obtained and will obtain 
this highest state of bliss {Nakam) to be enjoyed for a hundred years of 
Brahma during which period there is no return to the cycle of births and 
deaths. 


(Contd. from page 178) 

(r) (In astrology) name of the ninth lunar mansion. 

(s) An “Arhat'’ of the Jains. 

(t) The soul. 

Dayananda has rightly translated the word Dharma as duty here. 

(4) Nakam : Kam means happiness. Its negative is ‘ A-Kam i.e. 

want of happiness, i.e. misery, adversity. 1 Na-Akam’ 
would mean an absolute bliss, i.e. Mok$a ~final emanci¬ 
pation of soul. 

(5) Sadhyah : It is an adjective to Devas. Dayananda explains it as 

‘Sadhana-vantah or Krta-sSdhanSh' , i.e. who qualified 
themselves. The Nirukta (XII. 40) says :— 

'‘Hism Nl:> 3WFTW i” 

This verse has been translated by A.A. Macdonell :— 

“With the sacrifice, the gods sacrificed to the sacrificce ; these were 
the first ordinances. These powers reached the firmament where are 
the ancient Sadhyas, the gods.” 
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Here the author of the Nirukta, Yaska, says 

(28) “Devas worshipped Yajiia with Yajna i.e Devas worshipped 

Agni with Agni. ‘Agni is a Paiu (i.e. the All Seeing God). 
Him they attain to. They glorified Him through Him’ (i.e. 
fire)’, it is said in a Brahmana. These were the foremost duties. 
Being exalted they obtained ‘Naka’ (i e. the Supreme Bliss), 
where Devas who qualified themselves exist. According to 
the school of Etymologists, Devas are ‘dwellers of the regions 
of light.’” (AT. XII. 41) 

This is to say that the learned worshipped God (Agni) with the soul 
(Agni) and internal organs or they performed the universally beneficial 
Yajnas (sacrifices) from Agmhotra upto Asvamedha, with the help of the 
terrestrial fire. Those who adopted the prescribed means and qualified 
themselves in former times are enjoying the bliss of emancipation—the 
highest state. The followers of the etymological school ( Nairuktas ) call 
this band of the learned (Devas) the dwellers of the regions of light, i.e. 
God, who is Self-Effulgent, or because the Devas live in the rays.of knowledge 
by perfect regulation of breath.* (YV. XXXI. 16) 

(29) “In the beginning for making this earth, the attenuated matter 
was made solid by the Supreme Being and therefrom the 
earth fashioned : for the whole of this cosmos was, in the 
beginning, in its ultimate causal form, viz. the material 
Omnipotence of God which was with Him (under His control). 


(28) \ ‘stfi*: qgTRftfl, 

sfa attorn i ‘aifo treffa i ^ 5 

i ua htmt: ^3T:, i 

sfcT i" ( N . XII. 41) 

* Breath inhaled through the right nostril is called “ Sttrya’’ while 
that inhaled through the left is termed as “Candra", The phrase means 
"Yogins who are adepts in the regulation of breathing”. 

(29) ’jfa*** I 

(YV. XXXI. 17) 

(a) Rdsat \ From the root Rasa (to taste) -|- AC. (P. 111.1.134) 

(Contd.) 
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The Almighty fashioner fashioned this, the universe, endowed 
with various forms. That itself, under the hand of the 
Almighty Architect, assumed the form of the mortal man, 
whom He made endowed with such potencies as would raise 
him to the highest position of the enlightened among men 
(if he followed His Vedic Law).” ( YV . XXXI. 17) 

EXPLANATION 

The Supreme Being (Purina) in order to form the earth made the 
attenuated matter ( Apah ) solid and thus made the earth. Similarly He 
produced the attenuated matter from the igneous matter, the igneous from 
the gaseous, and the gaseous from ether (Akdsa), and the etheric from the 
Primordial ( Prakrti ), which He caused to evolve from His Super Power. 

The universe, before the creation, existed (potentially) in its cause, 
called the Super Power of God. God is called ‘Visva Karman '—the Universal 


(Contd. from page 180) 

(b) Visva Karman : \ Visva-\-Kr-\-Manin. 

(U IV. 145), {P. II. 2 24) 

(c) Tva$tn : >/ T\ak$n (to sharpen) -\-Tjn. ( U . 11.94, 95). Here the 

Nirukta says :— 

eto ^Fer unfa: (f^H-cjg) (at. viii. 13) 

(d) Rupam : */Ru (to make sound) Pa (U. 111.23, 28). Here 
Mahidhara says : — 

'‘The earliest performer of the Purnsa Medha, (Human 
Sacrifice), who gained thereby the form of the Sun, is glorified 
in this verse.” His rendering is :— 

“In the beginning he was formed, collected from waters, 
earth and Visva Karman’s essence. Fixing the form there of 
T vatfar proceedeth. This was at first the mortal’s birth and 
god-head.” 

As there is no noun in the text, Mahidhara supplies “Yo Rasah”, i.e. 
the essence which. Tvatfar, according to him, is the Sun, but I have trans¬ 
lated it as interpreted by Dayananda. Mahidhara’s explanation is wrong. 
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Architect, because He is the Doer (par excellence) of all actions. At that 
time the whole of this universe was in the causal state and not such (as it 
appears to us now). The Tvasta- the Fashioner— made this universe with 
parts of that Scimarthya. Then the whole universe (Viiva) assumed (Eti) 
a perceptible form ( Rupam , i.e. Rapa Vattvam). Then also mortal ( Martya) 
universe or man assumed a visible form (i.e. was created). ( Ajanam etc.) 
At the time of revealing the Vedas, God promulgated this commandment 
for man through the Vedas themselves, “Thou shalt fi nd the desired happiness 
arising from the contact of the objects with the senses by performing with 
thy “Action—body” ( Karma-Sarira ) righteous deeds with attachment 
and thou shalt obtain the highest knowledge called emancipation by 
performing works without attachment.” (YV. XXXI. 17) 

(30) “I know the All-pervading Supreme Being who is exalted above 
all, glorious like unto the Sun and aloof from darkness. By 
knowing Him alone, is death conquered. Except this there 
is no other road leading to Salvation.” (YV. XXXI. 18) 

EXPLANATION 

This verse is answer to the question, “By knowing what can you 
become wise ?” The answer is :—‘I am certainly wise because I know the 
Purusa' the Supreme Lord Whose attributes have been described above, Who 
is the greatest of all, the oldest, Self-effulgent, above and beyond the darkness 
of ignorance and nescience’. 

No one can become wise without knowing Him because by knowing 
the Purusa, the Supreme Lord alone, can a man cross death and attain to 
that state of the highest bliss (Mok$a) which is beyond death. There is no 
other means of reaching that state. 


(30) 5T*aia i 

359 wa: 11 ” ( YV . XXXI. 18) 

(a) Mahantam : y/Mah+Ath (U. IV.189) 

(b) Tamas : ^/Tauu (to expand) -{-Asun 

‘'rnmrcft:” (N. II. 16) 

Ksema Karanadasa says tteHTfTRT afar OIHV: 31^ 

or y/Tam-\-Asum (to choke) (be suffocated etc.). 
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The use of the word ‘only’ (Eva) in the text shows that no one should 
ever offer the slightest worship to any one except God, (as the Deity). 
That this in fact is the meaning is also apparent from the following words 

“There is no other way for reaching the goal.” There is no other 
way of obtaining happiness either in the affairs of this world or those 
concerning the other world. The only road to happiness is the worship of 
God alone. There can be no doubt that by believing and worshipping 
another as God man comes to grief. The settled conclusion, therefore, is 
that the Puru$a alone is the (legitimate) object of worship for all men. 

(YV. XXXI. 18) 

(31) “The Lord of creatures pervades in the interior (of this world). 
Being Himself unborn manifests (cosmos) in motley forms. 
The wise see Him in His True Nature. In Him do all worlds 
find their stay.” (YV. XXXI. 19) 

EXPLANATION 

Prajapati (the Lord of creatures), the Ruler of all the animate and 
inanimate world, resides within it as its Indwelling Ruler. He is unborn 
and increate. By His might alone the whole world is decked out with 
variegated objects. 

(Tasya Yonim etc.) Those who can concentrate their mind upon Him 
obtain a perfect vision of His nature (Yonim). i.e. they know that the way to 
realise Him is the performance of righteous acts and the acquisition of 
Vedic knowledge. 


(31) ‘'stsnqfasa^fa n*t 3r;awWa> agm faniaf) \ 

ata alfa qftq?af?a stat: afeta g aw waatfa fa?ai »■" 

(YV. XXXI. 19) 

(a) Prajapati: “stsnat <nai at qmfqat at” i (TV. X. 42). (P. III. 

2.8) staT:—stataot stTaT sfa i s+Vafa+ai 
(P. ill. 2.92) ara:—s/at+aPa ( U. IV. 57) 

(b) Garbhe : In the womb, i.e. in the interior. Gr — Bhan 

(U. III. 15) 

(c) Ajayamanah : Nan-\- Jani-\- Muk-\-Sanac. (P. VII. 2. 82, 

III. 2.124, II. 2.6, VI. 3.73) 

(d) Yonim : aifca*>TC°fa ) y/Yu-\rNi (C7. IV. 48, 51) 
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In Him all the worlds find their support. The particle ‘ Ha ’ is used 
here in the sense of certainty. Verily in Him-the Supreme Lord—do the 
constant and the wise rest satisfied and secure by obtaining the bliss of 
emancipation. ( YV. XXXI. 19) 

(32) “Obeisance to the Lovable Brahma (or to the Divine Glory) 

Who shines forth (in the hearts of) the Devas ; He is the 
Purohita (i.e. Chief Benefactor) of the Devas and Who pre¬ 
existed all Devas.” (YV. XXXI.20) 

EXPLANATION 

The All-pervading, the Perfect ‘ Purusa sheds His lustre into the 
inner-sense of the learned, but not into that of any one else, in order to 
illumine them He is the Chief Priest and the Benefactor of the enlightened 
because He bestows upon them the bliss of emancipation which contains 
all happiness. He has been in existence from before the birth of the enligh¬ 
tened because He is eternal. 

Our salutations are due to the Lovable Brahma—The Supreme Being 
and also to His servants who having acquired His knowledge from the 
learned, love Him, with the love of a child for its parents. (YV. XXXI. 20) 

(33) “Devas having acquired this lovable Divine knowledge, 
explained it formerly (to others). The Brahmana, who knows 
it thus, has all Devas (i.e. senses) under His control.” 

(YV. XXXI. 21) 


(32) 3TT3<T% I 

ht wr u" {yv. xxxi. 20) 

(a) Purohita : Purah -|- ^/Dha+Ta. (P. 1.1.26, III.2.I02, & VII. 

4.42). He who supports from all eternity. (Pura- 
stat — Dacihata). 

(b) Rucaya : Abliiptitaya, ^Ruc-^Ta. (P. III. 1.135) 

(33) a?it i 

fasrmsq we* ii” (yv. xxxi. 21) 

(a) Janayantah : ^Jani-\-Nic + &atr. {P. III. 1.26, 2.124) 

(b) Brahmana : One who knows Brahma. Brahma+^I*. 

(P. IV.2.59) 
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May the learned (Devas) who acquire this most lovable dit 
knowledge which is born of God and hence is called His child, teacl 
and the means of acquiring it, to others. He, who acquires this knowle 
of Brahma in this way, is called a BrShmana. The senses (Devas) cc 
under the control of the Brahmana who knows Brahma but never under 
control of one who does not know Him. ( YV. XXXI. 

(34) “(O God) Sri and Lak$mi are your two wives, the day i 

night, your two sides, the constellations your beauty, and 
two Asvins are your open mouth (i.e. the visible faces). M 
it be Thy Will to bless me with final beatitude (hereafter) a 
all true happiness (here).” (YV. XXXI. I 

EXPLANATION 

O Supreme Lord, all Sri (the whole splendour) and Lak$mi (all t 
riches and power) serve Thee as the wives serve their husbands. Day ai 
night are, as it were, Thy two sides. The Sun and the Moon which are t 
axles of the wheel of time-the cause of all things—are, as it were, T 
eyes. The constellations, which were originated from the parts of T1 
Power-the first material cause (Samarthya )—display Thy (wonderfi 
beauty. The two Asvins (i.e. the firmament and the earth) are, as it wer 
Thy open mouth. May we understand that whatever things of beau 
and glory we find in this world proclaim the grace of Thy Person, i 
Super Power. 

O Virat: the Lord and Mainstay of all ; be gracious unto me ai 
bestow upon me, out of Thy grace, the bliss of emancipation after deal 
Bless me with Thy favour that blessings of all the worlds or of univers 
empire or of Self-Government be for me. May it be Thy will to grant rr 
O Perfect Almighty Lord : all splendours, powers, riches and good ai 
auspicious deeds and endow me with all good qualities through Thy grac 
Destroy my defects and evil failings and make me home of all virtuo 
qualities, through Thy grace without delay. 

The following authorities support our interpretations of the wor 
Sri and Lakpni :— 


(34) “sfaxt a s 'bre 31 s# jailor f 1 qtmsat strtxTq 

ftqfrtamw jt sum 11 ” (YV. xxxi. 22) 

(a) Sri : Sri+Kvip. (U. II. 57) 
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(35) “$rt verily is PaSus (i.e. animals—the symbol of good things).” 

(SB. 1.8.1.36) 

(36) “$rt verily is Soma (i.e. peace or peace-bestowing things).” 

(SB. IV.1.2.9.7) 

(37) “$rt is verily Rastra (i.e. Empire or nation). $>'t is verily 
burdens or responsibilities of empire or nation.” 

(SB. XIII. 2.9.2, 3) 

(38) ‘‘The word Laksmi is from the root 'Labh' (to obtain) or Lak$a 

(to examine) or Lachi (to be marked) or La$ (to desire) or Laj 
to be disliked.” (N. IV. 10) 

(Thus ends the Puiu$a Sakta). 


(35) 15T*: l” {SB. I. 8.1.36) 

(36) * fit*?: t” {SB. IV. 1.2.9) 

(37) “sit: # *U<r*T i siV: it *TT7: \" {SB. XIII.2.9.2, 3) 

(38) <c fr«*it5Tf*nfT 5T5P*IT51 

fqrgrr&q^vr: qT ?HT<J5?nmip*i<*T: it” (AT. IV. 10) 

(a) &rt : y/Srl+Kvip. {U. II. 57) 

(b) Laksmi : y/Laksa (to examine)+f. (C. III. 15 0). Durga says 

here ‘3Tmf«3 qq f£ vMftfatH P i.e. only the rich 
is seen (in the world). 

(c) Patv.i : y/Pa (to protect) -f Dati-\-Nuk-\-t. (U. IV. 57) 

(P IV. 1.32 & 1.5) 

(d) Parke : y/Spr+Svan. {U. V. 27) 

(e) Nak$atra : v / Naksa (to move)-f- Atran {U. II. 105) or Afan-(- 

K$atra— with the aphorism “*T?fts??«wfat qiWt qf 
wtxtTq?5ftq: l” {P. VI. 3.75 also N. III. 20 i.e. 
those which do not possess their own light or 
glory. K$atra means glory.) Constellations, stars, 
cf : — ‘ ?t*nfa sraifa’’ Sfa q 5t?I*I*T i ( N. III. 20) 
(d) Asvins : The two Asvins are the Sun and the Moon here, 
according to our author. Y5ska says that Asvins 
are DyBvA—Prthvt, i.e. the firmament and the 
earth. But according to other authorities quoted 
by Yaska, Asvins are either day and night or the 
(Contd ) 
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(39) “Lord of creatures (PrajQpati ) created the highest, the lowest 
and the middle-most universe of motley forms. Skambha (i.e. 
Supreme Lord) with (a very small) fraction pervades it. How 
much (insignificant) is the world which cannot pervade Him.’’ 

(AV. X. 7.8) 

(40) “Devas, Pitaras, men, gandharvas and all the Apsaras including 

Devas (luminous regions) in the firmament and the heavenly 
bodies (i.e. the moon and the stars) are originated from the 
Ucchitfa (i.e. God). (AV. XXL 7.27) 

EXPLANATION 

Prajapati, the Lord of creatures, created the entire threefold universe 
from His Super Power, i.e. its threefold orders, viz. the highest ones such as 
Prakrti &c., the lowest ones e.g. straw, dust, the small creatures like ants, 
insects, &c., and the middling ones, e g. the human bodies &c., upon ether 
( Akasa). The Supreme Lord (i.e. Skambha), the Prajspati, pervades this 
threefold world containing variegated objects. But tlje universe does not 
pervade Him. This threefold world which cannot pervade Him is trifling 
and insignificant as compared to Him, the Supreme Lord. (AV. X. 7.8) 

The learned and the regions like the Sun, &c., are called Devas, Pitrs 
(i.e. the wise), ManuSyas , i.e. the rational beings, Gandharvas, the musicians, 
the Apsaras, their wives, and all other types of men who are found on the 
earth or the heavenly bodies, i.e. the Sun &c., were all produced by the 
Supreme Lord through His Mighty Power. He is called Ut-$i$ta, i.e. Who 
rules supreme over all. The heavenly shining regions like the Sun, the 
planets, the earth &c., all were also created by Him. 

There are many other verses in the Vedas dealing with this topic, i.e. 
the creation. 


(Contd. from page 186) 

Sun and the Moon. Cf. :—tTPfft 3tf?sRt ? 0T3T- 
l” ( N. XII. 1) 

(39) rteqr? tt^S? I 

fc*tm st hh v* snftfra u” [av. X. 7.8) 

(40) ‘t*f: fapfr HfKtT TOPtftHTer? * I 

m 1*T ffcft r«nk: II" (AV. XXI. 7.27) 



THE REVOLUTION AND ROTATION OF THE EARTH 
AND OTHER SPHERES 

Now we shall discuss (the topic) whether the earth and the other 
spheres revolve or not. Here our contention is that according to the Vedas 
and the other Sastras, all the spheres, including the earth, are in motion. 

With reference to this, the following evidence supports “the motion 
of the earth, etc.” :— 

(1) “This earth (i. e. globe) revolves ( A+Akramat ) in the space 

( Pr.ini i. e. Akasa) and it has (waters of oceans) as mother as ' 
it were. The Sun ( Svafi ) also moves along with (air) as his 
father as it were.” (YV. III. 6) 

EXPLANATION 

The import of this verse is that this earth as well as the Sun, the Moon 
and the other spheres are revolving in Print (i. e. space). Among them the 
earth, alongwith the waters of the oceans, which are (stated here as it 
were) the mother, moves round the Sun, who is nothing but a mass of fire. 
Similarly ether is regarded as mother and the air as the father of the Sun. 
In the same way, the fire is said to be the father and water to be the mother 
of the Moon. 

According to the authority of Yaska the word 'Gau' means the 
earth. In the Nighantu of Yaska the word 'Gau' is read in the list of 
synonyms (numbering 21)* of the earth such as Gau, Jma, &c. The 
word Prsni is among the six names of the atmospheric region ( Antarik$a ). 

(V. I. I and I. 4) 

I» is also stated in the T?irukta : — 

(2) “The (word) Gau is a synonym of the earth, because it 

(1) “art* nV. q*: i 

fqct< * 2***4: ii” (YV. III. 6) 

* nY: l TBfT I 3*tr.qmqqffa I (Nighaiftu I. 1) 

(2) » ** miTf* i 

(at. II. 5) 
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appears to have gone far off or because the creatures move 
upon it.” (N. II. 5) 

(T) ‘‘The Sun is called Gau (because) he causes the vapours to 
move or because he (himself) moves in space. ‘ Dyauh ’ is 
called‘G am’ because it extends far and away round the earth 
or because the luminaries move in it.” (N. II. 14) 

(4) “There is a verse in the Veda, “The Moon is the holder of a 

solar ray.” (RV. XVIII. 40) This solar ray (called Sufunma) 
is also called ‘Gau"." (N. II. 6) 

(5) “Svah is called Aditya (i. e. the Sun).” (AT. II. 14) 

The earth is called ‘ Gau ’ because it moves on every minute (from 
*JGam to go). In the Taittiriya Upani$ad (it is stated) that the earth 
(was produced) from the waters. The producer of an object is called father 
and mother. Hence (waters are mother of the earth). The Sun is stated 
here to be the father of the earth, because here the word Svah is used in 
the sense of the Sun. It also qualifies the word Pitar (i.e. father). Hence 
the Sun is her father as it were. The phrase ‘DUram gata' (i.e. Gone far 
off) means here that the earth moves round the Sun at a (particular) 
distance. Similarly, all spheres supported by God’s Power, i.e. the force of 
gravitation, revolve in their orbits. (YV. IX. 6) 

(6) “The earth revolves round the Vivasvan (i.e. the Sun) in her 

prescribed orbit ceaselessly ( Avaratah ) without violating this 
law ( Vrata ) and yielding juices (to living beings). She, being 
the cause of speech (of all living beings), gives to the noble 
(Varuxid) donor and the learned (all comforts) by oblations 
(Harth).” (RV- X. 66.6) 

(3) “rftTlfitcql I rprqffT THH I 3T4 efh 'jfasTT 

atfsr KT *IfTI shtrfffa l” ( N. II. 14) 

(4) “ nsfa i 

Htsfq rfatan* l" {N, II. 6) 

(5) “fwfrcift nqftr l” . (N. II. 14) 

(6) “*n qiifm faisgfi qgt fjjHT i 

HI Sf HHHIIT q Wa §1^ \ f’ 

(£F. X. 66. 6) 


(Contd.) 
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EXPLANATION 

The earth, which has been referred to above, moves round ( Pari+Eti ) 
the Sun ceaselessly (A 4- V Hr at ah) in her orbit, prescribed by God for her 
revolution. The earth yields ( Duhana ) to the living beings various juices 
and fruits. She never leaves her Vrala (i.e. law of revolution). She supplies 
all comforts by her bounty ( Havi ) and generosity to the men of noble deeds 
and to the learned. She is the cause of the audible speech of all living 
beings. ( RV . X. 66.6) 

(7) “O Soma (i.e. the moon), you, being well known ( Sam+ 
Vidanah) for your nourishing ( Pitibhih) qualities move round 
the earth (and sometimes) appear between the sun (Dyava) 
and the earth.” (RV. VI. 4.13.3) 

(Contd. from page 189) 

Here the word Vivasvan is used in Dative case, meaning “for 
the Sun ’. But Dayanznda takes it in Possessive or in Accusative case 
and interprets it as “Sttryasya Soryam Va Paritah”, i. e. round the Sun. 
This is in accordance with Patiini’s aphorism ‘Supam Suluk’. 

(P . VII. 1. 39) 

But it will be interesting to cite below the meaning of this 
stanza as given by Griffith for comparison— 

“The cow who yielding milk goes her appointed 

way hither to us, leader of us, holy rites; 

Speaking aloud to Vanina and the worshipper, 

shall with oblation serve Vivasvan and the gods.” 

Thus we find that the word ‘Gau’ is taken here by Griffith in 
r,e sense of ‘cow’. But according to Sayana, “thunder” may be meant, 
and by ‘‘milk” strength may be intended. 

(7) feints* sntta?*! i” 

(RV. VI. 4. 13. 3) 

According to Ssyatja, Soma here means the Moon, who is 
intimately connected with the Pitrs or Fathers. 

Griffith translates it as — 

“Associate with the Fathers, thou, O Soma, hast spread thyself 

abroad through earth and heaven.” 
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EXPLANATION 

This verse specifically states that the Moon revolves round the earth. 
This Moon, being well known for her nourishing properties, moves round 
the earth. During the course of her motions, she sometimes happens to 
come between the Sun and the earth. 

The meaning of this entire verse will clearly be explained in our 
Vedic commentary. (We also come across the phrase in the Vedic literature 
that) “Dyava Prthivi Ejete ” which means that the Sun ( Dyava ) and the 
earth ( Prthivi ) move. 

It is, therefore, established that all spheres and regions revolve in 
their own orbits (according to the Vedas). ( RV. VI. 4.13.3) 



GRAVITATION AND ATTRACTION 


(1) “As Thy beautiful Two Haris (i.e. charming qualities) shine 
greater and greater day by day, even then all spheres 
(or creatures) that had life bowed down to Thee.’’ 

(RV. VIII. 12. 28) 

The import of the above noted stanza is that all spheres (including 
the globe) are attracted by the Sun and the Sun alongwith all spheres is 
upheld by the Attracting Force of God :— 

(This stanza, according to DaySnanda, has two meanings) :— 

The first meaning 

O Glorious and Almighty Lord (Indr a ), when Thou puttest forth Thy 
marvellous qualities of power and prowess, they uphold all the worlds 
according to the law (of times). 

The second meaning : — 

O Indra, (i.e. glorious Sun or air), by putting forth your mighty rays, 
which possess the qualities of gravitation and attraction—illumination and 
motion—keep up the entire universe in order through the Power of your 
attraction. (RV. VIII. 12.28) 

(2) “O Indra ! (God or Sun) ! When all the mortal (or aerial) 
subjects are upheld (or kept firm) (under your law of protection 
or attraction), then all regions are restricted (Yemire) (to 
their respective orbits).” (RV. VI. 1.44), (RV. VIII. 12 29) 


(1) “q?t a msm a i 

fqsrgi qksnfa u'’ (RV. VIII. 12. 28) 

The word Hari may mean as Griffith says <s two charming 

horses”. 

(2) ‘ ?3i | fattfg* 1 

safari fasai qqqifa ti” 

(RF. VI. 1. 6. 4 ; RV. VIII. 12. 29) 
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EXPLANATION 

Here also, like the previous verse, science of gravitation is (explained). 

O Indra (Glorious Lord or the Glorious Sun) when thy Marutih (i.e. 
mortal in case of God and aerial in case of the Sun) Visah (subjects or 
shperes) are governed by Thy law of support (or attraction), then alone 
all the regions are kept firm. All these spheres or subjects are upheld by 
God and then (under Him) by the Sun. This is why all spheres move in 
their fixed orbits. ( RV . VI. 1.6.4), ( RV . VIII. 12.29) 

(3) “(O God ! ) When you uphold in the firmament (Divi or in 

your Self-effulgence) the brightly luminous Sun (under Your 
law), then only all the spheres are rendered firm.” 

(RV. VI. 1.6.5 ; RV. VIII. 12.30) 

EXPLANATION 

This verse also describes the theme of the previous verse. 

O God, You have fashioned this Sun. You possess infinite power 
and refulgent Self. Thus You are upholding the Sun and the other spheres. 
All the globes including the Sun are rendered steadfast by Your Power of 
Attraction. The earth and all other spheres are kept firm by the Sun’s 
attraction. The Sun himself and all other regions are supported by the 
Divine Law. (RV. VI. 1.6.5 ; RV. VIII. 12.30) 

(3) “q?t f^fe tpi i 

STtf3% vntaTfa Jtfqt II’' 

(RV. VI. 1. 6. 5 ; RV. VIII. 12. 30) 

These verses quoted here are capable of denoting two meanings, 
because the word ‘India' gives the meaning of God as well as that of 
the Sun. Dayananda was a real Seer. His interpretations are always 
original. 

Griffith translates these verses :— 

“When, Indra, all the Marut folk humbly submitted them to 
thee, 

Even then all creatures that had life bowed down to thee''. 

“When yonder Sun, that brilliant light, Thou settlest in heaven 
above, 

Even then all creatures that had life bowed down to Thee.” 
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The next verse also describes that God and the solar region uphold 
the universe by means of attraction and illumination :— 

(4) “The wonderful Mitra (God or the Sun) upholds the Dyavd— 
Pritkivl (i.e. heavenly regions and the earth) and dispels the 
internal darkness with His luminous rays. VaiSvanara (God 
or the Sun) keeps the Dyava-Prithivl (Dhisane) steadfast 
(like the hair fixed) in the skin and thus supports the powerful 
world.” ( RV . IV. 5.10.3) 


(4) i 

fe fWn fwrtsrq il” 

{RV. IV. 5. 10. 3) 

Here the word 'Mitra' (i. e. friend) means God and the Sun. 
God is oltm invoked as mother, father and friend, cf : 

“a h: fqita ( rv . I. 1.9) 

“« *1 ^a5TfHHT” (YV. XXXII. 10) 

a 5^ HTfaHlHT$TH {RV. ? ) 

As God is friend of all, similarly the Sun benefits all, Hence He 
is also called Mitra. 

The association of Mitra with Varutfa is so intimate that 
He is addressed alone in one hymn only in RV. III. 59. According to this 
hymn the Mitra is the great Aditya. In the Atharvaveda, “ Mitra ”, at the 
sunrise, is contracted with Varuna ; in the evening, (and in the Brahmanas 
Mitra is connected with day), Varuna with night. 

The conclusion from the Vedic evidence that Mitra means 
the Sun is corroborated by the Avesta and by Persian religion in general 
where “ Mithra" is undoubtedly a Sun-god or a god of light specially 
connected with the Sun. 

The word Vaisvanara here is taken in the sense of the Sun. It 
is explained by Yaska in his Nirukta (VII. 22) as : — 

’TTIH Hufft \” (i. e. one who leads mankind) or 

qH HTT HI i” (or which is used by all men in 

various ways. “Visva-Nara" gives '* Vaisvanara" in derivative form. (Contd.) 
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EXPLANATION 

O God ! due to Thy Power alone, the above-mentioned VaiSvnnara 
i.e. the Sun, upholds the Dyava - Prithivi i.e. the luminous and the dark 
regions. Hence, Thou art like a friend, Regulator of all the worlds. The 
Sun with his wonderful form drives away the darkness by means of luminous 
rays. He with his power of attraction and support keeps all the dark and 
bright worlds A rm. Similarly the other worlds, i.e. Dyava— Prithivi, with 
their own power of attraction afford support toothers. As the hair are 
fixed in the skin, so the worlds are established in their respective spaces 
by the strength and attraction of the Sun. 

Consequently it is established that this mighty (V^nyam) universe 
is supported by the solar region, &c. God sustains all the globes including 
the Sun. 

(5) “The Deva Savitr (i.e. the Bright Sun) rolling through the 
Kr$na (i.e. attractive or dark) regions, establishing the mortal 
(i.e. the earth &c.) and the immortal, and surveying (as it 
were) all the regions, moves on by His golden (i.e. luminous) 
car.” ( YV . XXXIII. 43) 


(Contd. from page 194) 

According to some, it means the “atmospherical fire'’. The 
Yajnikas say that it means the Sun. According to SskapHni it means the 
terrestrial fire. cf. : 

arcMT: ? asmr Srtirawf: i 3mrareTf??q sfa 3# mfofiT: 1 

Sfa l" (N. VII. 23) 

We come across references in the BrShmanas that Vaisvanara 
means both, the Sun as well as the fire. cf. : 

1 ” ( N . VII. 23) 

l” (N. VII. 241 

(5) “at tajnaR^a a 1 

%?aqqa afaat ^ai alfa aaarfa q?4a u’’ (YV. XXXIII. 43) 
This verse also occurs in RV. (T. 35. 2). Ssyaga interprets it as 
follows :— 

“Revolving through the darkened firmament, areusing mortal 
and immortal, the god Savitr travels in his golden chariot, beholding the 
(several) worlds.” (Contd.) 
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EXPLANATION 

Here also the science of attraction is referred to. Savitr (Supreme 
Being or the Sun) is upholding all the spheres with (His or his) glorious 
(or bright) strength of attraction or with the gift of knowledge (or light) 
which makes the pleasure-producing activities possible. He (or he) possesses 
true knowledge (or the mass of rays) for the world of the mortal men or 
prescribes its exact place for the same. He (or he) grants immortality 
(emancipation) or rain ( Rasa ) (which helps the harvest and hence is a source 
of life) on the earth (i.e. for the dwellers on the earth). 

The Self-eff ulgent (Deva) Lord (or the luminous Sun) supports all 
the globes and causes all things to be visible and the form (Rapa) and 
colour of all substantives clear and distinct. 

By accepting the Anu-vrtti (continuity) of the words ‘Dyubkir- 
Aktubhih' from the preceding verse here, the interpretation would be that 
the Sun attracts all the globes days (Dyubhir) and nights (Aktubhili), i.e. at 
every moment. In addition to this all regions retain their own power of 
gravitation but God is the source of infinite power of gravitation and 
attraction. 


(Contd. from page 195) 

Following is the interpretation given by Griffith :— 
“Throughout the dusky firmament advancing, 

laying to rest the immortal and the mortal, 

Borne on his golden chariot, he cometh, 

Savitar, God, beholding living creatures”. 

Here we find a literal rendering but DayAnanda finds a 
scientific meaning in the word Kr$na, which is ordinarily understood 
to mean “Dark” but etymologically it denotes a person or a thing 
possessing (charmingly) attractive power. Lord Kr$na was called 
so, because he had a wonderful power of attraction. Not only the 
human beings, even all living beings were kept by him spell-bound, 
because of his magnetic power of Yoga. The same word, Kr$na, 
occurs here also. Dayananda, therefore, rightly and precisely hinted upon 
the real import showing that the Sun has power of attraction and 
gravitation. 
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The word ‘ Rajas' (in this verse) is the synonym of the “regions”. It is 
stated by Yaska, the author of the Nirukta (IV. 19), as 

(6) “The regions are called Rajansi." ( N. IV.19.7) 

The word ‘Ratha' indicates here knowledge or light, which is the 
source of pleasure. The Nirukta supports this view 

(7) “The word ‘Ratha' is from y/Ramh to go or from \JStha to 
stand with letters reversed (i.e. Stha+Ra=Ra+Tlia ) or one 
sits upon it rejoicing. It may be from ^Rai to go or from 

Ras to taste.” (N. IX. II) 

According to the following quotation from the Nirukta the word 
Vaisvonara means the Sun ! 

(8) “Of Visvanara i.e. of the Sun. - ’ {N. XII. 21) 

There are many verses in the Vedas like this which deal with the 
topic of attraction and support. 


(6) TSTftgwret «” [N. IV. 19) 

(7) ‘'rat fsTfgqtfasa i Tsmatsfraa 

ST I l” (Y, IX. 11) 

(8) “fs?SST*STnT?*mr |” (N. XII. 21) 

Rai Dayananda presented two meanings of this verse under his signature 
in his written disputation with Paijditas in Ahmedabad in January 1875 
(A.D.). It is relevant to cite here :— 

“(atfwra) snssqiTcssT (tswi) Tatefat sr (t^s) walils (^s:) sta- 
aTcRU: (afam) Jiasqirtf a'Zatt: (RtR9 ) RTaateR («Rci) sTrqsqifsij; TT 
(fa^aas) st^aaa (aaaifa <wa) qaqa (srfa) ^qifeqj fasqa saqaateas: 
(f^wtfa) TaYaR&a it 

(afaai) as*a ama: (fcr) as?a sqaaqr: (Rfas) Rcaata?sta 

ag'sia («Ras) a?a)q^*p?qH (fa^aaa) s^aaa aatfa (aaatfa) assrsai 
(q?aa) aa (snf^aa) aa?mq;RR?a^a strata: aa (atfa) as?<aa: ?ata aaaia 
arista snqaa'fcaa: ii saiaR aTara') tsiraa: n (Devendra Nath : *str) 
asia?? an sfissafta, Vol. I, page 323). 




THE ILLUMINATOR AND THE ILLUMINATED 


Now we discuss the topic that the Moon, &c., are illuminated by the 

Sun. 

The following verses describe that the Sun illumines the earth and 
the Moon 

(1) “The earth is upheld by Satya (i. e. Supreme Being). Dyau 
(i. e. the entire light or the shining regions) is maintained by 
the Sun. The Adityas (i. e. 12 months) are made by Rta (i. e. 
the Sun) and the Moon is established in the solar light ( Divi ).” 

(AV. XIV. 1.1) 

(2) “ Adityas (i. e. solar rays) become invigorative through the 
Moon. The earth takes strength through the Moon. And this 
Moon is placed amongst the constellations or stars.” 

(AV. XIV. 1. 2) 

(3) “Who wanders lonely on his way ? 

Who is constantly born anew ? 

What is the remedy for cold ? 

What is the great corn-vessel called ?” (YV. XXIII. 9 or 45) 

(4) “The Sun wanders lonely on its way. 

The Moon is constantly born anew. 

Fire is the remedy for cold, 

The earth is the great corn-vessel.’’ (YV. XXIII. 10 or 46) 

(1) nfti; I 

frf* Him afafaa: li" (AV. XIV. I. l) 

(2) ‘'Htmnferm ifan: h)sr gfaeft Hjf? i 

3tH) li" (AV. XIV. 1.2) 

(3) * i 3h: i 

fa HRtR ii” (YV. XXIII. 9 or 45) 

(4) q^i^t Hifft hhth't 5mt% g4: i 

Stsaf HjR n” ( YV. XXIII. 10. or 46) 


198 



ILLUMINATOR AND ILLUMINATED 


19' 


EXPLANATION 

The earth is kept up in space by the eternal Supreme Being, the Sun 
and the air. The entire light (Dyau i. e. Sarva-prakaSa) is upheld by the Sun. 
Adityas (12 months) owe their existence to Rta (i. e. time). The solar rays 
(Adityas) are generated from the Sun. The motes and particles are contained 
in the air. Similarly the Moon is indebted to Dyau i. e. solar light as her 
illuminator. Such globes, as the Moon, &c., do not have light of their own. 
The Moon and the other such regions are irradiated with the solar light. 

(A V. XIV. 1. 1) 

The solar rays coming into contact with the lunar globe are reflected 
on the earth and become invigorative as they happen to acquire strength- 
inspiring qualities in the under-mentioned manner. The region of space, 
un approached by solar rays on account of the interception by the earth 
grows rather cold. This region being devoid of the Sun’s rays becomes 
devoid of heat also. (Because of the absence of solar heat and light) the 
lunar rays attain vigour and strength-inspiring qualities. The earth also 
becomes strong and invigorated because of the (such) lunar light or herbs 
called Soma (which are nourished by the Moonlight). For this very purpose 
the Moon is established very close to the constellations and stars. 

(AV. XIV. 1. 2) 

There are four interrogative sentences in the verse (XV. XXIII. 9) : 

(1) Who does wander alone in this universe ? (2) Who does shine with his 
own light and who is illuminated again and again (born again and again) ? 
(3) What is the remedy for cold ? (4) What is the great field for sowing 
seeds in ? (yK.XXIII. 9) 

Their respective answers are 

(I) The Sun wanders alone in this universe radiant with his own 
light and irradiating others. 

(II) The Moon shines with the light of the Sun and she does not 
retain her own light (she also appears to be born again and 
again). 

(III) Fire is the remedy for cold. 

(IV) The earth is the great field for sowing seeds. (YV. XXIII. 10) 

There are many verses in the Vedas, similar to the above, dealing 

with this topic. 





THE SCIENCE OF MATHEMATICS 


(1) “May my One and my Three, and my Three and my Five, 

and my Five and my Seven (and similarly upto Thirty-three) 
prosper by Sacrifice ( Yajna .)” ( YV. XVIII. 24) 

(2) “May my Four and my Fight and my Twelve (and similarly 
upto Forty-eight) prosper by Sacrifice (Yajna). (YV. XVIII. 25) 

The above-noted two verses reveal the Science of Mathematics, i. e. 
Arithmetic, Algebra and Geometry :— 

EXPLANATION 

When the numeral denoting unity is added to another such numeral, 
it makes two, one and two make three, two and two make four, three and 

(1) “qqi q Jr 5, 5 q 5 ^ qcq 4 5 

qqr 4 q qq q 5 qq q qsqqisq ■s q qq:TWi q 5 aqiqq q 5 
qqtaq q 5 qs^ssr q 5 q Jr qcq^q q Jt qrq^q q Jr 

q 5 q?kq q q 5 qq?- 

5 aqifq^nfcT^r q qs^fq^qf^q q qs=5r r ql?qfq!?q 
Jr qcafo’yqfa^r if qcarq^qfa^ Jr 5 Mrfq^qfqsq 

q q trq; fqlJqsq q qqq fq^qsq q qqq q5qq?iq s ll" 

(YV. XVIII. 24) 

This formula enumerates the Stomas, or Hymns of Praise, 
consisting of uneven number of verses. 

(2) “q&^q qsisst q q see) q Jr q q £!<?*! q q qtqq q if qtsq 

q Jr fq’yqfqsq Jt fe’yqFfrcq q q^F^qfhsq q qgFq’yqfcrqj qs«T- 
f 4 t?qfq?q qsrffifq'Dqfit^r q fn^qqq q ^liq'tfqqq q qsiq^qqq 
q 5 q?qifjl?qsiq Jr q qg^qrqTfT^qsq 

q qtjyqcqrfWq^q qs«epW(Yi??req % qq 4 <P?qqttq li” 

(YV. XVIII. 25) 

This enumerates the even versed Stomas, each number after 
the first increasing by four. 
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three make six ; similarly the numeral four, five, &c„ occurring in thet 
verses indicate that the Science of Mathematics is evolved by treating th 
figures in different ways such as Addition, &c. 

Moreover, the frequent use of the conjunction ‘Co’ (i.e. and) suggests 
that there are various other sciences of calculations. We shall not dilate 
upon this topic here because it is quite evident to all that this science has 
been dealt with in detail in Jyotisa, i.e. Astronomy, which is an Ahga (limb) 
of the Vedas. But it must be known (to all) that such verses contain the 
original germs of the science of Mathematics which is the subject of books 
on Astronomy. The science of calculation (i.e. Arithmetic) deals with the 
known and the science of Algebra ( Bija ) with the unknown and uncertain 
quantities. The following verse indicates that the science of Algebra is found 
in the Vedas as it is hinted upon by the symbols ‘A 3 -Ka*’, &c. 

(3) “A^na 3 ^ 1 ya 2 hi vl 3 ta ! ye 2 
GrnS 3 no 8 -ha 3 vya , -data 2 ye ; 

N^hots 2 satsi baWsiV’ ( SV . I. 1), {Y V. XVIII. 25) 

According to the maxim that one act serves twofold purpose, the 
numerals marked on the letters of the above-cited verse, for indicating the 
accent, contain an illusion to the science of Algebra also. 

In the under-mentioned two verses the (science) of Geometry is 
revealed :— 

(4) “This altar is the extreme limit of the earth. This Sacrifice 

( Yajiia ) is the centre of the world. This Soma is the Stallion’s 
genial humour, (and) this Brahma is the highest region where 
the Speech resides.” (YV. XXIII. 62) 


(3) “3T*H art qtff Wat I 

qf^fq n” (SP. I. l) 

(4) fq aff: q?> atfd: tjfasqi arq qjft«j4q*q qif*: i 
apt tffeft qETjft 3p?q*q q$nq qtar. sqtq n" 

{YV. XXIII. 62) 

This verse is a good example of figurative or symbolic 
expression, which has been clearly explained in the original by our 
author. Mahidhara wrongly interprets the first foot of the stauza as— 

(Contd.) 
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(5) “What was the rule ? What was the model and what was the 
cause ? What was the clarified butter, what the enclosure, 
what was the metre, what was the Pra-Uga (text), when all 
gods offered worship to God ?” ( RV. X. 130. 3) 

EXPLANATION 

The sacrificial altars (Vedis) are made in various shapes, i.e. 
triangular, quadrilateral, circular shape or in the shape of a Syena 
(i.e. a hawk or a horse). By means of creating various forms of the altars, 
the Geometrical Science was expounded. 

Paridhi or circumference is a line drawn round the parts of the 
earth, farthest from its centre. A line drawn from any point on the 
circumference and passing through the centre is called Vydsa i. e. diameter 
or the middle line in Geometry. This is the centre or Nab hi (i.e. navel) 
of the world (the earth or universe). These lines are so called because all 
such lines converge to meet in the centre. The word Yajna also means a 
centre, where all activities or all men meet together. Thus the Soma, i.e. 
Lunar Region, also has Paridhi, i.e. circumference, &c. The rain-producing 
Sun, light, heat (fire) and the air all possess their own circumferences; thus 
they produce (the requisite) velocity. Their (of the Sun, air &c.) energy 
( Retos ) in the form of medicines is widespread. 

Brahma is the circumference of the speech. [Here the words Paramam 
Vyoma (i.e. the highest region) figuratively mean Paridhi or circumference). 

(YV. XXIII. 62) 


(Contd. from page 201) 

“the place where gods visit men—the place meant heaven ” The 
Stallion means here Dyaus whose genial humour is the fertilizing rain 
which impregnates the earth. The Brahma who is the store-house of the 
Vedic learning and who recites the texts of the Veda is described here as 
the Abiding place of Speech. 

(5) ‘fatata 5 m sjfam fa fasigar^g faults qftfa: * strata 1 

Sp?: fWffta Staff fagqff qajtar faff* tl (RV. X. 130.3) 

(a) Prama : Rule, Authority (Sayaija), correct cognition (Daya- 

nanda). 

(b) Pratimd ; Model, Limitation (Sayana). 
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There are following questions (put in this verse) :— 

What is Prama (i.e. correct cognition) ? Who is its owner ? Wh 
is the intellect essential for obtaining true knowledge ? 

What is Pratima (i.e the standard of measurement) ? Who doi 
measure and count all ? 

What is Nidana (i.e. the cause) ? What is Ajya (essence like ghe< 
in this world ? What is the Ultimate Reality—the Worth Knowing or tl 
Destroyer of All afflictions—and all Bliss ? 

What is Paridhi (i.e. circumference) i.e. the mainstay of the world 
Parldhi is a line running round a spherical object. 

What is Chandas (i.e. independent object) in this world ? 

What is Pra-Uga (i.e. Praiseworthy) ? 

The answers to these questions are : — 

The Supreme Lord, Whom Devas (i.e. the learned) worshipped, d 
and shall worship, is Prama (correct cognition) and He alone know 
everything as it is. He is the Measurer ( Pratima ) of all. In this way th 
answer should be made applicable to all remaining questions by properl 
construing the words. {RV. X. 130.2 

Here also the word Paridhi (i.e. circumference) clearly refers to th 
Geometrical Science. This science has been expounded in detail in book 
on Astronomy. 

The Vedas contain a number of stanzas dealing with Mathematic: 



PRAISE, PRAYER AND WORSHIP OF GOD, SUPPLICATION 
TO HIM AND RESIGNATION TO HIS WILL 


The topic of glorification ( Stuti ) has already been dealt with in the 
verses commencing with ‘To Bhatam Co” etc. and it will be taken later on 
also. Now, we explain the subject of prayer :— 

The following verses deal with the adoration and prayer of God :— 

(1) “Thou art splendour, give me splendour; Thou art virility, 

give me virility ; Thou art power, give me power ; Thou art 
energy, give me energy ; Thou art wrath, give ,me wrath ; 
Thou art forbearance, give me forbearance.” ( YV . XIX. 9) 

(2) “May Indra (Glorious Lord) make my senses strong ; may 

He support us. May Magharan (i.e. Lord of Riches) extend 
our riches. May our desires be truthful. May our wishes 
be accomplished.” (TP. II. 10) 

(3) “O Agni (Effulgent God) ! Make me possessor of discriminative 

understanding ( Medha .) by bestowing on me that wisdom which 
the learned (Devas) and the Protectors of society ( Pitaras ), by 
Thy Grace, attain to.” ( YV . XXXII. 14) 

EXPLANATION 

O Supreme Lord ! Thou art splendour, i.e. Thou shinest forth with 
Thy qualities of infinite knowledge etc., make me repository of light of 
unlimited knowledge. O God ; Thou art Virya (virility), i.e. Thy prowess 
is infinite, kindly bestow upon me determined vigour and activity of body 


(1) Dsti qfq «r<& nft t 

nfq afj? flCisfa ftfi i 

( YV. XIX. 9 ) 

(2) ngtewi? 511 wta: 1 

a: 11 (YV. 11. 10 ) 

( 3 ) irat fHcrh^tqwa 1 

331 aiRsr irams«r mimia 11 ( YV. xxxn. 14 ) 
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and mind. O Lord of the Highest Might ! Thy strength is infinite, kindly 
grant me the best and excellent valour. O Lord ! Thou art Energy, endow 
me with the strength of truth and knowledge. O Lord ! Thou art Wrath, 
i.e. in Thee there is righteous indignation towards the wicked, grant by Thy 
grace that indignation to me also. O Lord of Forbearance ! enable me to 
endure pain and pleasure with equanimity. Be pleased and graciously 
grant me these virtuous qualities.” {YV. XIX. 9) 

O Indra ! (i.e. Most Prosperous God) Make my all senses, i.e. ears 
etc. and the mind the most superior. Most graciously protect us and bless 
us with all good things of the world. Thou art, O Lord, the Home of all 
Treasures of the Highest Wisdom, etc. May it be Thy pleasure that the best 
riches such as the glories of empire be beneficial for us and may we be able 
to attain them. 

God ordains that men should strive to achieve these good qualities. 
O God ! May our desires, through Thy grace, be successful. May our 
aspirations to participate in the administration of world-empire be never 
frustrated. ( YV . II 10) 

O Self-Effulgent God ! Make me today master of superior and 
steady discriminative understanding, which is constantly sought after by the 
learned (Devas) and the wise ( Pitaras ). The meaning of the word ‘Svaha' 
(occurring in this verse) is explained by the author of the Nirukta under the 
heading of ‘SvOhd-Krtayah’ as : — 

(4) “What is Svdhd ? ' (Because it refers to a statement) which is 
rightly spoken. ( Su-dhd, from the root Vad to speak) ; or 
because it is spoken by one’s own speech ( Sva-vdk-dha ) ; or 
it is spoken to one’s own self ( Svam-aha ) ; or a rightly refined 
oblation is offered.” (N. VIII. 20) 


( 4 ) ‘'fsnenftPT: i i gr, gi, 

suffer sfinjjjtaYa ri . 1 ” (N. VIII. 20) 

The meaning of these lines is not very clear. Our author 
has rightly made an attempt to explain it as above. Durga explains it in 
the following words— 

+ 5*T I I ff 1 

3l?R l w SHffa 1|” (Contd.) 
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According to this, ‘Svdha, means (Su + nha) that all should always 
utter sweet and eloquent words which may be pleasant and beneficial; 
or one should express in words what he intelligently feels or what his inner 
voice says. (Sva f Vak + Aha) or they should regard (call) what really 
belongs to them as their own (Svam+Prati+Aha) and they should not 
claim what belongs to others. They should offer oblations into the fire 
after purifying (refining) them rightly and carefully. ( YV . XXXII. 14) 

(5) “Strong be your weapons for driving away (your) foes ; firm 
for resistance let them be. Yours be the strength that merits 
praise ; not (the strength) of a treacherous mortal.” 

{RV. I. 39. 2) 


(Contd. from page 205) 

Professor M Winternitz makes the following observations about 
“such" words— 


“Finally, there is yet another kind of ‘prayers’, as we cannot 
help calling them, with which we meet already in the Yajurveda, 
and with which also at later periods, much mischief was done. They 
are single syllables or words which convey no meaning at all, or whose 
meaning has been lost, which are pronounced in the most solemn 
manner at certain places in the act of sacrifice, and are regarded as 
immensely sacred. There is, first of all, the sacrificial cry ‘ Svaha' 
which we usually translate by ‘hail’, with which every gift for the 
gods is thrown into the fire, while the cry ‘ Sxadha' is employed 
in the case of sacrificial gifts to the fathers. Other quite unintelligible 
ejaculations of the kind are Va$a1, Vet, but above all the most sacred 
syllable “Om”. (History of Indian Literature, Page 185) 

Mr. M. Winternitz, being a foreigner, seems to have no 
precise knowledge of Vedic tradition. He maintains that these words 
“have no meaning at all’’. The height of it is when he includes the 
most popular and the most Sacred syllable "Om” in this list.; which has, 
so widely, clearly and positively, been explained in Vedic and later 
scriptures. 

(5) sfgroH i 

a&tt) qsiiag) m Rift*: u (RV. I. 39. 2) 
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(6) - “Overflow for food (I$e), overflow for strength ; overflow 
for divine knowledge ; overflow for warrior-valour ; overflow 
for Heaven and earth. Thou, O Duteous One, art Duty 
( Dharma ). Innocent one, establish in us manly valour ; 
establish the people.” (YV. XXXVIII. 14) 

7. “May that my mind, (the sole) illuminator (of the sense 
organs) which illuminate the objects of senses, which in the 
waking state flees far (to various places and different objects) 
and during sleep returns to the internal sense, be always 
actuated by righteous resolves.” (YV. XXXIV. 1) 

(8) “May my strength and my gain, and my inclination, and my 
influence, and my thought, and my mental power, and my 
praise.(prosper by Sacrifice e.g. Yajna).” (YV. XVIII. 1) 


(6) asm 

fq?q?q . tm'lfa apwnM «mg qgi EtKu sra aUg 

faqir arcs 11 [yv. xxxviii. 14) 

(7) it hw anaw i 

|T aa snlfaai n ( YV. XXXIV. l) 

( 8 ) smasa a stafa^a a i 

aiafa?a a a° n [yv. xviii. 1) 

The purport of all these stanzas has been explained in detail by 
our author in the text. 

(a) Regarding the verse (7) it may be noted that the first 
six verses of the Yajurveda (XXXIV) constitute a Hymn regarded as 
an Upani$ad and called &iva-Samkalpa (i. e. Right Resolves) from the 
concluding words in each stanza. 

(b) The book XVIII of the Yaj rrveda contains the formulas 
for the performance of the ceremony called “ Vasor-Dhnri”, “the stream 
or shower of Riches”, a sort of consecration Service of Agni, i.e. God as 
King on the completion of the Fire Altar which is identified with him. 
The Sacrificer offers an uninterrupted series of four hundred and one 
oblations of clarified butter poured from a large ladle of Udambara 
wood, while the Adhvaryu recites the formulas which are to gain for 
the Sacrificer all the temporal and spiritual blessings therein indicated. 
Such is the tradition of the Ritualistic school. 
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EXPLANATION 


This verse (No. 5) contains God’s Blessings to mankind. “O men, 
may your arms and weapons e. g. fire-arms ( Agneya Astra), guns 
(Bhusandi ), and cannons (Sataghnl), bows, arrows and swords etc., through 
My Grace, be fast and firm. These arms be strong and laudable and may 
bring about the defeat of your enemies ( Paraijude ). May they be potent 
enough to resist and paralyse the foes. Let your armies be exceedingly 
efficient and well equipped and strong. Let your world-wide administration 
flourish safely. Your foes who perpetrate evil deeds and who resist you be 
routed (in the battle). But this Blessing of Mine is only for persons who 
adhere to the truthful conduct and not for them who are addicted to injustice 
and treachery. The idea is that 1 (God) never bless those persons who 
commit evil acts and are unjust. ( RV. 1. 39. 2) 

O God ! make us independent, strong and happy so that we may 
entertain noble and high aspirations ( Uttama-Iccha ) and acquire most 
nourishing food (Anna). Endow us always with untiring and unflinching 
zeal and courage so that we may be able to exert ourselves to the best of 
our efforts for the attainment of a Brahmana’s rank, with a view to achieving 
the knowledge of the Vedic Lore. Make us bravest of the brave and 
imbibe us with the spirit of a Ksatriya so that the world-wide empire accom¬ 
panied by the sovereign power may be achieved. May we be able to obtain 
efficiency in scientific and mechanical sphere. May we do good to all man¬ 
kind like the Sun, the fire, etc. which are serving the universe by supplying 
it with light and contributing to its welfare. O Lord of Justice and Piety, 
Thou art just, make us also lover of justice and righteousness (Dharma). 
O Universal Benefactor ! Lord ! Thou art Ameni (i.e. free from malice 
or ill will). Make us also friends of all and devoid of feeling of enmity. 
Bestow upon us O Lord ! highly lawful good government and precious 
things (Nrmmni). Similarly make good Brahmanas rich in Vedic learning, 
good IC$atriyas possessing administrative instincts and good VaiSyas, 
i. e. good citizens. In short make us home of all good qualities and give 
us strength enough to realize all our desires and aspirations. 

(YV. XXXVIII. 14) 

The mind of a man flees far (to distant places and different objects) 
in his wakeful state and presides over all his senses and retains shining 
qualities of (brilliant) knowledge etc. (In the same manner) in his sleepy 
state also it takes cognizance of many bright ( Daiva ) objects. In the state 
of Sufupti (i.e. deep and dreamless sleep) it experiences absolute and divine 
(Divya) bliss. By nature it has far-reaching hold (DUram-Gama). It is a 
light or illuminator, (Jyoti) of all the sense organs or the Sun etc. (Jyoti 
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Sam). This mind is a unitive (force). O God ! may this mind of mil 
—(the basic) instrument of thinking faculty—have righteous, pious an 
beneficent resolves. (Y V. XXXIV.i 

Similarly the verse occurring in the 18th Chapter of the Yajurved 
“Vajasca me ” etc. ordains that the Vedas enjoin that all possessions shoul 
be surrendered to God. It is. therefore, established that for all desire 
objects including the highest attainments, e g., emancipation and ordinar 
things like food and drinks only, God is to be invoked. ( YV. XVIII. 1 

(9) “May life succeed through sacrifice ( Yajna ). May vital ai 

thrive by sacrifice. May the eye thrive by sacrifice. Ma 
the ear thrive by sacrifice. May the voice thrive by sacrifice 
May the mind thrive by sacrifice. May the Self thrive b 
sacrifice. May Brahma thrive by sacrifice. May light succeei 
by sacrifice. May Svar (i.e. happiness) increase by sacrifice 
May the hymn thrive by sacrifice. May sacrifice prosper b; 
sacrifice ; and land and sacrificial text ( Yajur ), and verse o 
praise ( Rk) and Sama, the Brfnt and Rathantara. O God; 
(i.e the learned), we have gone (i.e. achieved) to light. W< 
have become the children of Prajnpati. We have becomi 
immortal.” (YV. XVIII.29 


EXPLANATION 

Here the word ‘ Yajna ’ according to the ^atapatha means ‘Vism 
(tO) “Yajna is verily Vi&iu ” (SB 1.2.13) 

Vi$nu is (synonym of) God as He pervades (Ve\e$ti-Vyapnoti) the 
entire universe. O men ! dedicate your entire life to achieve communion 


(9) “3ng§?H q>?qai g?qt g#q' q>?qgT qtFqgi'D «tr4 gna 

qsvqai nnt gna q;?qgmr?JTT qj?qai 

2^4 q;?qat q^qai viz g ^4 35ft 

3^4 qivqaro 1 Falling g hut h waT 

4 1 arngrigai hitb gsu 4gg %z Wjji: n” 

( YV. XV1II.2S) 

(10) H fatwj: !l” (SB. 1.2.13) 

Here the verb ‘ KalpatOm ’ is derived from the root ‘Klpa' —to 
succeed, prosper and thrive. 
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with God through Yajna (Sacrifice). May we, in order to express our 
gratitude to Him, surrender to God all what we have e.g , Pra.r .11 (breath), 
sight, speech (Yak) (i.e. the senses), mind (i.e. thinking faculty and know¬ 
ledge), soul, the characteristics of a BrShmana—the performer of sacrifices 
and at home in the four Vedas, Jjnti (i.e. the light of the Sun etc.), Dharma 
(i e. justice). Svah (happiness), the earth—the subsistence and support of all, 
YajTia (e.g. ASv anted ha etc ) or arts and sciences. Stoma (i.e. collection of 
praises), the study of the Yajurveda, Rgveda, the Samaveda and (the 
study of the Atharvaveda) which is indicated by the particle ‘Ca' (i.e. and), 
the enjoyment of the fruits of great enterprises and the results of scientific 
and mechanical activities. 

By doing so, the most merciful God will bestow upon us the highest 
bliss. Thus we shall be shining with (the glow of) pleasures and shall 
attain the highest bliss of emancipation. May we be the subjects of the 
Prajap .ti (i.e. the Lord of mankind) and may we never recognise any human 
being as our king except God. May we always speak truth and gather 
courage and zeal to abide by the will of the Lord with utmost efforts. May 
we never transgress Thy will but remain in Thy service with filial love. 

{YV. XVIII.29) 





WORSHIP 


The following verses ordain that God alone is to be worshipped by 
mankind :— 

(1) “The wise concentrate their minds ; they perform sacred rites 
for the propitiation of the intelligent, great, adorable Savitar 
(i.e. Creator) : he alone, knowing their functions, directs (all) ; 
verily great is the praise of the Divine Creator.’’* ( RV. V.81.1) 

(2) “Savita (i.e. the Creator or Impeller), first of all making (the 

wise) concentrate their minds and thoughts for (the realisation 
of) reality and showing (them) the light of Agni,. bore them 
up from the earth ” (YV. XI.l) 


Note : — It has been my best effort to give the faithful translation of 
the Vedic verses throughout this work, keeping also in view 
Dayananda’s rendering given in his explanations in this work. 
But I have never sacrificed the original sense, which naturally 
in certain cases resulted in variant rendering. 

(1) Pw ftstftr 3ffft mfora: i 

Pt star set nfag: qtfejfa: n 

{RV V.81.1 ; YV. XI.D) 

(2) iUr I 

grsjsiTi snamtai n (YV. XI.l) 

In this and the following verses of the Yajurveda (XI) are con¬ 
tained, according to Mahidhara, formulas for the construction of Altars 
or hearths for the various sacrificial fires and first and chiefly for building 
up with about 10,800 bricks, all laid with special consecrating-text, the 
Uttara Vedi or High Altar which represents the universe and is identified 
with Agni himself. This ceremony, called Agni Cayana, requires a year for 

(Contd ) 
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(3) “By impulse of God Savitar, we with our mind concentrated 

upon, strive, with (all our) might to win Bliss (of emanci¬ 
pation).” ( YV . XI.2) 

(4) " Sa\iia , having impelled Devas (i.e. the wise) to go to light 

and to win the highest bliss with brilliant thought who create 
the lofty light (of knowledge in the world), urge them on their 
way.” ( YV . XI.3) 

(5) “I yoke with your prayer ancient inspirations: May glory 

come to you as (to a man) on the way of the wise. Let all 
Sons of the Immortal One, hear it, who have resorted to the 
bright regions.” (YV XI.5) 


(Contd. from page 211) 

its completion and is of corresponding importance. The High Altar is con¬ 
structed in the shape of an outspread bird, probably an eagle or a falcon. 

But all this is not admitted by Dayananda whose main considera¬ 
tion is the import of the Vedic words. The Vedas, according to him, 
are not wedded to the MimSnsakas (the Ritualist school) alone. 

(3) as ttfgg: 5 % 1 

*1*2% ^4 11 ” ( YV. XI.2) 

(4) «f|cTT lam scigal ftnn f3<U 1 

st§sn r g am (YV. X1.3) 

(5) ‘ 4 *4 aittfwftreaTBs qg stf: 1 

argafn qats»t tl aialfa a* 5 *: ll” (YV. XI.5) 

Also found in RV. X.13.1. 

(a) Vam : Of you two. According to Mahidhara it refers 

to the Sacrificer and his wife. According to 
our author, Uj Usana-Prada (i. e. the teacher of 
worship) and UpHsarta-Grliita (i. e. the worshipper), 
are meant here. 

(b) Brahma : Inscription. According to Malddhara, the vital 

airs, the seven sages and BrShmapas who are 
engaged in the holy work. DaySnanda rightly 
interprets it as ‘'God”, (Contd.) 



WORSHIP 


EXPLANATION 

The idea here is that the wise ( Viprtlh ) Yogim- the worship 
God, fix their minds on and attain communion with the Omniscie 
who created this whole universe and is Vayuna vit, i.e., who stands 
to the good and evil actions or thoughts of all beings and also know 
created beings. He is one without a second—Omnipresent and All Kno 
Nothing is superior to Him. He is the light of the whole universe a 
created it. All men under all circumstances should offer prayers 
In this way, the individual souls become able to approach Him (i e. 
communion). ( RV . 

Savita (i.e. the inspirer God) very graciously is pleased to 
(£/ pa-yunkte) to Himself the minds and intellects of the persons whc 
to realise in meditation (Yunjanah) the reality of Divine Existence a 
knowledge, &c. The Yogin (i.e. a meditating worshipper) having i 
the self-effulgent (Agni) and all-illuminating ( Jyoti ) nature of God 
( Adhya+Bharat ) Him in his soul (i e. mind). It should always b< 
in mind that this is the distinguishing characteristic of a (real) Yc 
this world. (YV 

May all human beings relish such aspirations as the following 

May we seek to reside in the infinite glory ( Devasya ) and li 
(spiritual) prosperity of the self-effulgent Lord—the bestowerof(e 
happiness and the indwelling ruler of all (Antar-vamin) with our 
senses purged (of all blemishes) through Yoga and through developer 
powers. In this way may we attain the bliss of emancipation. ( YV. 

His blessings are bestowed upon you when you adore Him, the E 
Supreme Being, with undivided devotion and earnestness of the soul, 
your fame go far and wide like that of the learned in the paths of righ 
ness. Those worshippers who abide by His will and serve Him—the A1 
and the eternal Lord, are capable of doing virtuous deeds of wisdon 


(Contd. from page 212) 

(c) Sayaija renders it .'— 

“I load you two with sacred offerings, repeating an an< 
prayer ; may the sound (of your approach) reach (the gods) like the 
of the worshipper ; may all the sons of the immortal ( Prajapati ) 
reside in the celestial regions hear (the sound),” 
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conviction and worship and to make happy regions or births—their abode. 
May you, the teachers and the learners of worship listen to this carefully. 
He is accessible to you only when you worship Him in this way. God thus 
promises to the teacher and the learner of worship. (YV. XI. 3 & 5) 

(6) “The wise, with minds devoted to Devas, the skilful ( Sirah ) 

bind the traces fast (with God) and lay (the mental) yokes on 
(distinctly) separate (aspects) (ie. keep their minds away 
from worldly objects).” (YV. XII.67) 

(7) “Lay on the yokes and fasten well the traces : formed in the 

furrow, sow the seed within it Through song may we find 
hearing fraught with plenty ; near to the ripened grain 
approach the sickle.” (YV. XII.68) 

EXPLANATION 

The learned (Kavayah) Yogins, who have acquired clear perception 
(Kranta-darsana) and whose intellect has become pure and placid and who 
have had the power of concentration of the mind, seek to subdue their 
(Shah i.e. Nadls) the arteries, veins etc , for the glorification and adoration 
of God through the process of yogic exercises, i e., they practise to realise 
the existence of the Lord in them and extend ( Vitamate ) their activities in 
accordance with the science of Yoga. Such persons easily (Sumnayd) 
achieve the rank among the learned ( Deva ) Yogins and enjoy the Supreme 
Bliss. (YV. XII.67) 

O Yogins ! enjoy fully the supreme Bliss, obtainable at the stage of 
communion with God through Yoga and the Bliss of final emancipation 

(6) gsstffa cfiqqf fm fa 2*fa; I 

afar n” (7F. xiI.67) 

(7) sfat fajm agtfa i 

frjTT ^ arftE: n” (YV. XII. 68) 

According to Mabidhara, the whole chapter (YV. XII) deals with 
formulas relating chiefly to the treatment of Ukhya Agni or Agni of the 
Fire-pan and preparation of Ahavaniya Fire-Altar. 

The above English rendering is based on the Ritualist school. 
Dayananda’s explanation is quite different from this and is based on the 
actual text. 
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and enhance ( Vi-tanudhvam ) the activities of worship by meditating upoi 
God in arteries ( Sirah) etc. which are regarded as the seat of vital air 
(Prana). 1 hus having purified the inner senses (Antah karayia), sow (Vopat 
i.e. Vapata) the seeds (Bijam) of Vijhcna (i.e. perfect end absolute know 
ledge) through yogic worship in the Yoni I i.e in the causal body or soul) 
where the highest bliss resides by performing yogic worship and makinj 
yourself at home in the Vedic lore (Gird i.e. Veda Vatjl). May the fruitior 
of Yoga be soon (^rw.rfi) achieved (lit. reached) by us through the grace o 
God, i.e., may the communion with God, through the process of Yogi< 
practices be directed to us fully (A j-Jyat). These yogic activities are verilj 
destructive of all pains (Srnyah). Here the word ‘It’ is used in the serss 
of ‘verily’. These activities are also Sabharah (i.e. endowed with peace 
and tranquility, etc. 

The meaning of the words ‘$ru$ti' (i e. soon) and Srzii (i.e. destroyer] 
are supported by the following evidence from the Nirukta : — 

(a) "Srusti is a synonym of‘soon’.” (TV. VI.'2) 

(b) “Smi is twofold— destructive as well as constructive.” 

(M XIII ) 

(8) “Let the propitious and mighty Twenty-e'ght together bring 
me out my (share of) profit. 

May I attain profit and riches. Riches and profit may I 
attain. Adoration be to Day and Night.” ( AV. X'X.8.7) 

(9) -‘Stronger than Malignity (Arati) art thou, O Indra, Lord of 

Might (Saci), calling Thee Master, Supreme Ruler, we pay 
‘our homage to Thee.” (A V. XIII.4. *7) 


(a) “Wtfa fast l” (TV. VI. 12) 

(b) “gfarsfiim trafa ^ ^ u” (V. XIII. 1 ) 

(8) ‘‘apfftfasTTH ffretR TTitriR 53 q)n ^ l 

si 5 st nVr 5 swts^Tsnipamsg 11” 

(AV. XIX.8.2) 

(9) SljfTfa l|” 

(AV. XIII.4,47) 




BGVEDADI-BHASY A-BHUMIKA 


£16 , 

(10) “Adoration to Thee whom all (should) behold. Regard me, 

Thou, whom all regard.” (AV. XIII.4.48) 

(11) “With food and fame, and vigour with the glory of spiritual 

splendour. ( Brahmava-Varcasena ).” (AV. XIII.4.49) 

EXPLANATION 

O Supreme Lord ! may the Twenty-eight substantives viz. ten organs 
of sensation and action, ten Pranas (vital airs), the mind, the intellect, 
consciousness, Ahankara (i.e. egoism), knowledge, instinct and bodily 
strength, be beneficial and bliss-inspiring (Sagmani) through Thy grace. 
My days and nights (Aho-rBtra) be elapsed in the (noble) act of Thy 
glorification. Graciously enable me to acquire Yoga (i.e. security of 
possession) from Ksenia (i.e. the prosperity already acquired) and from 
Ksenia to Yoga. May O Lord ! you help and succour me. I constantly 
off er you homage of reverence. (AV. XIX 8.2) 

The (foregoing) and the following verses are from the Atharvaveda : — 

O Indra (i.e. Lord of prosperity) ! Thou art the Lord of Saci (i.e , 
creatures or speech or activity) and because of Tby Omnipotence and 
Excellence Thou surpassest (Bhxtyan) all exceedingly. Thou art tbe destroyer 
(Satru i.e., Satayita) of the harmful speech (Aratysh) and action. Thou 
art omnipresent (Vibhu) and Almighty (Prabhu, i.“., Saniartha). May we 
worship (Upusmahe) Tbee, alone, in the aforesaid way. 

The word ‘SocV is read in the list of synonyms of speech vide 
Nigbaritu (I. 11). Tbis word also is enumerated in synonyms of Karma 
(action) vide Nighantu (II. 1) This word '$acV is again read in tbe list of 
synonyms of creatures vide Nigharitu (III. 9).* 


(10) wrg m n” (av. xiii.4.48) 

(11) 5^1 Ii” (AV. XIII.4.49) 

* This statement is partially not correct. In tbe Nigbaijtu (III. 9) 
we read ;— 

i «tmt t \ qf!i?5T stiTHTmfr n’’ 

Thus according to tbis quotation (referred to by our author above) 
tbe word ‘Saci’ means intellect and not creatures as stated above. Tbe 

(Contd.) 
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God ordains, ‘‘O men ! behold (i.e. understand) Me, by means of 
worship and behave (like a man who) knows Me. Let a devotee understand 
(this) and say, ‘O Lord of infinite knowledge ! may I make always obeisance 
to Thee’. (AV. XIII.4,47 and * 8 ) 

O Supreme Lord ! graciously watch over us and for this purpose we 
adore Thee always. May we always be rich in food ( Anna-adyena ) and the 
glories of empire. May the real fame ( YaSa ) born of the performance of 
good aod excellent deeds be ours May we attain glory ( Tejas ) and hever 
be oppressed and dependent but always (intellectually or physically) powerful 
and may we acquire complete and full knowledge ( Brtihmaria-Varcasena ). 

(AV. XIII.4.49) 

(12) “We worship Thee, regarding Thee as strength, power, might 
and all-conquering.” 

or 

“We adore Thee, knowing Thee all pervading, all knowledge, 

all glory and all force.” (AV. XIII.4.50) 

(13) “We worship Thee, regarding Thee as Omnipresent, self- 
effulgent (Aruna), lovable (Rajata) and Lord of riches (Rajas)." 

or 

“We pay homage to Thee calling Thee red-power, the silvery 
expanse.” (AV. XIII.4.51) 

(14) “We adore Thee calling Thee vast, wide, the good, the 

universe.” (AV. XIII.4.52) 


(Contd. from page 216) 

word PrajM seems to be confused with Praja. Up to the fifth edition we 
fi rd “JRrawg” reading here but in the Sutakdi edition, it is corrected as 
“stSTRTRg” and it continues up to the 9th edition. But our author explains 
it as “(^m:) H 3 TT*n gnmi: qiifoi) 3T qfa:”. This indicates that he accepts 
H 3 TTIH: and not "stSTTm:” reading here, Day3nanda must have got a MS of 
faqo? (II. 2) with 5I3Tim: reading. 

(12) "anagt swt Sf i” (AV. XI1I.4.50) 

(13) ‘'St**! tact I’’ (AV. XI1I.4.51) 

(14) ‘• 5 * jOTT l” (AV. XIII.4.52) 
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(15) “We worship Thee calling Thee extensive, compass, width, and 

universe (or light).” ( AV . XIII.4.53) 

EXPLANATION 

O Supreme Being ! Thou art all-pervading tranquil as (deep) waters 
(Ambhah) ; the life of life, knowledge itself {Amah), the adorable (Mahah), 
greatest of all, the tolerant. Knowing that Thou art such, we offer 
adoration to Thee. Here the word ‘Ambhah' is derived from the root Aph 
with suffix Asun to it. (AV. X1II.4.50) 

The word ‘ Ambhah ’ has been explained in (the previous verse) already 
Here its repetition is to show respect. Thou art O Lord ! Ambhah (i.e all- 
pervading etc.), Aruna (i.e. the self-effulgent), Rajata (i.e. lovable and all 
blissful), Rajas (i.e. Lord of all worldly riches) and Sahah (i.e. bestower of 
the power of toleration). We offer adorations to Thee, i.e., may we never be 
separated from you and never worship anyone else. (AV. XIII.4.51) 

Thou art O Lord ! Uru (i.e. almighty), Prthu (i.e. omnipresent), Subhu 
(i.e. penetrating all objects through and through) and Bhuvalt (i.e. being vast 
as space the abode of all). Knowing this that Thou art such we glorify Thee. 
The Word ‘Uru' occurring here evidently means ‘immense’ and ‘many’. (Vide 
Nighamu III. 1).* (AV. XIII.4.52) 

Thou art O Lord ! Pratliah (i.e. the spreader or creator of the whole 
univers:), Vara (i.e. the best of all), Vyacah (i.e. one who knows this world 
in all its multiforms), and Loka (i.e. to be realised by all or causing others 
to perceive). We invoke Thee, O Omniscient Lord ! who art of such form. 

(AV. XIII.4.53) 

(16) “The circum-stationed (Pari-Tasthu$ah) associate with (Indra), 

the mighty, (Vradhna) the indestructible (A-rusam), the moving 
one. And the lights are shining in the sky.” (RV. 1.6.1) 

(15) “snit qf) sipgi ^)ap 5 fa (AV. XIII.4.53) 

* 33 I gfe 1 p | tqft . ?fa I (Nighantu III.!) 

( 16 ) ‘ qft'gwi: 1 

^ ll" (RV. I 6.1) 


This yerse is obscure. 


(Contd.) 
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This verse can be interpreted in the following many ways : — 

(First meaning) : The learned Yogins attain spiritual communioi 
(Yunjanti ) with the Omnipresent Lord who perfectly knows all thing 
(Sarrajna ) or men ( Tasthusah ), who is A-ru^a (i.e. one who injures none an< 
hence merciful) and Bradhna (i.e. giver of immense bliss through devotiona 
knowledge and meditation). They shine ( Rocante ) with the acquisition o 
the highest bliss and becoming illuminated themselves reside in Him who i 
self-effulgent and light of the entire creation. 

(Second meaning) : All the regions and all the objects ( Tasthu$ah 
are attached to (and made firm) by the Sun ( Bradhna ) who is a mass o 
fire ( Arusa ) and moving himself sets others in motion ( Carantam ). Beinj 
illuminated ( Roccnlh) all shine in His light (Divi ) (in the bright sky). 


(Contd. from page 218) 

(a) Pari-Tasthusah : Standing around. Sayana explains it as “The 
living beings of the three worlds.” Probably “Maruts” 
Indra's constant companions. [Griffith). Thus according tc 
Sayana “people of the three worlds associate with Indra” 
Here we find three epithets. Of the three first objects, the 
text gives only the epithets— Bradhna, the mighty, to whicl 
Sayana adds Aditya, the Sun ; Arusa, the non-injuring, tc 
which Fire is supplied ; and ' Carantam ’ means the moving 
one, an epithet of Wind. 

The last phrase is complete : ‘‘Lights are shining in the sky”. 
Sayana’s additions are supported by a Brahmana whict 
explains the epithets as equivalent severally to Aditya, Agn 
and Vayv, 

3T siffecat i” [SB. XIII. 2) 

The identification of Indra with the three implies his supre¬ 
macy— his Parama-aiAvarya-vattva, but the text says they joir 
[Yunjanti) ; and does not appear exactly whom, for Indrt 
is not named here. Only the succeeding stanzas mention the 
name of Indra. Dayananda has hinted upon the correct 
meaning. He beautifully interprets this verse and offers three 
explanations—all logical and significant. He cites authorise: 
to justify his renderings. 
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(Third meaning) : The devotees unite with the Self-effulgent (Divi) 
Supreme Lord taking delight (Rocanah i.e. Ruci-mantah ) in Him and their 
vital breath (Prana) through the process of Pramyatna (i.e. control over 
breath) shines in God (Divi) with the effulgence of the bliss of Moksa. This 
breath penetrates in all vital parts of the body ( Carantam ) and causes the 
growlh and development of all limbs. 

The following pieces of evidence are cited here to support these 
interpretations : — 

(a) The word ‘Tasthu$ati means “a man”, vide Nighantu II. 3.* 

(b) The word 'Bradkna' is enumerated in the (list of) synonyms of 
‘great’, vide Nighaiftu III. 3. 

“The sun verily is Bradkna. This is also Aru$a etc.” (SB. XIII 2) 

Thus states the Satapatha. 

The Prasija Upanisad says 

“The Sun, verily, is PrBva (i.e. life) ; matter, indeed, is the 
moon. Matter (Rayi) verily is every thing here, both what is 
formed and what is formless. Therefore, material form 
(Mvrli) indeed is matter.” (P(J. 1.5) 

There is none greater than God. Hence, the word ‘ Bradhna’ meaning 
‘great’ is taken to mean God, in the first interpretation. 

In the second interpretation, it (i.e. Bradhna) stands for the Sun 
according to the Satapatha. 


(a) ' ngtUT: | fret: I STST: I 3i*ast: | q**awi: " 

qgumnrifH l” (Nighantu II. 3) 

(b) .qsgfanfa i 

(Nighantu Ill. 3) 

sufatft 5tEB)s^q)sgNifni --3nf2ftT gstfr* staler 

it” (SB. XIII 2) 

“snfecb) ^ # sn«ft tfat* t q?ra tt 

BfBtB *fa: ll” (PU. 1.5) 
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in the third rendering it (i.e. Bradhna) is taken as Praya (i.e. breath) 
according to the Prasna Upanisad. The Bradhna and Arufa are included 
in the list of synonyms of horse also in the Nighantu but that meaning 
cannot be accepted here in this Mantra as it would run contrary to the 
meaning assigned to it in the Satapatha. It is also opposed to the etymologi¬ 
cal meaning ( MalSrthu ) of the words. One word can have various meanings 
(but all of them cannot be taken at one particular place). 

Professor Max Miiller takes the word Bradhna only in the sense of 
‘horse’ in his English translation of the IJgveda. It is based on delusion. 
AcSrya Sayana’s interpretation of this Mantra is partially correct, where he 
takes this word to mean the Sun. But the source of Professor Max Miiller’s 
rendering is untraceable in the world (lit —in the sky or in the antipodes). 
Hence it is inferred that it is a creation of his own imagination. Conse¬ 
quently it is of no value and authority* ( RV . 1.6.1) 

Now we shall write (i e. explain) the method of performing worship 
or meditation :— 

One should find out a place, clean, neat, pleasant and solitary, and 
then purging the mind (of all impurities), becoming self-composed and quiet, 
subduing and concentrating all the senses and the mind, and contemplating 
upon the Supreme Being, Who is All-Existence, All-Consciousness, All-Bliss, 
the Indwelling Ruler, and Just, and properly offering adoration and prayer 
unto Him, he should again and again fix his (mind and) soul thereon. 

The great sage Patanjali in his aphorisms (on Yoga, i.e., in Yoga 
Darsana) and Vyasa in his explanation thereon have prescribed the following 
process of worship 

(2) “Yoga is a suppression of mental operations ( Vrttis ).” 

(YD. I 1.2) 


* This verse has &le$a or Paronomasia (double entendre) as a figure 
of speech. In the commentary on the Rgveia our author gives only two 
meanings instead of three :— 

This verse has also been explained in the Satyartha PrakaSa 
(p. 475). The Devata of this Mantra is Indra and not the horse. 
Jndra nowhere means a horse. 

(1) l” (YD. 1.1.2) 
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EXPLANATION 

At the time of worship and also at the time of secular ( VyavahUra) 
dealings, all activities ( Vrttis) of mind should always be restrained from the 
objects other than God and from unrighteous affairs. 

Q. What is the seat (resting place) of the suppressed mental 
operations ( Vrttis ) ? 

A. The answer is :— 

(2) “They rest in Seer’s own form (self).” {YD. 1.1.3) 

EXPLANATION 

The mind of a devotee, when restrained from all worldly routines 
(and objects), finds rest in the form {Svarupa) of the Seer, the Omniscient 
Supreme Being. 

Q. Is the conduct of a worshipper (Yogin) similar to the (ordinary) 
worldly man or in ,a way distinct, when he has finished his 
worship and is engaged in the worldly affairs ? 

A. Here (Patanjali) says : — 

(3) “Elsewhere (also), the operations are idmtical (or co-ordinate).” 

{YD. 1.1.4) 

(2) t” (YD. 1.1.3) 

(3) l” (YO.I.1.4) 

The translation of these Sutras, given above, is in accordance with 
the original text i.e. Dayananda’s view. These Sutras can be translated 
differently as :— 

(a) “Yoga is restraining mind from taking various forms (Vrttis).” 

(YD. 1.1.2) 

(b) “At that time (i.e. the time of concentration) the Seer ( Purufa ) 
rests in his own (unmodified) state.” {YD. I.I,.3) 

That is to say—As soon as the waves have stopped and the lake 
has become quiet, we see its bottom. So with the mind ; when it is calm 
we see what our nature is ; we do not mix ourselves but remain in our 
own selves. 

(c) “At other times (other than that of concentration) the Seer is 

identified with the modifications (Vrttis).” (YD. 1.1.4) 

For instance, some one blames me ; this produces a modification 
(Vftti) in my mind and I identify myself with it and the result is misery. 
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EXPLANATION 

The mode of action of a Yogi-devotee, even when he is engaged 
in secular affairs, remains tranquil, ^.firmly adhered to righteousness, 
shining with the light of knowledge and wisdom, based on truthful reality, 
extremely sharp and quick, extra-ordinary and quite distinct from those of 
a common man. Such a mental attitude is impossible in the case of a non¬ 
devotee and of a non-Yogin. 

Q. How many Vrttis (i.e. mental operations) are there and how are 
they to be subdued ? 

A. To this the author says : — 

(4) “Vritis are fivefold - painful as well as painless.” [YD. 1.1.5) 

(5) “(They are)—Pramana (i.e. right cognition or evidence), 

Vipcrynya (i.e. perversion), Vikolpa (i.e. fictitious fabrication), 
Nidra (i.e. sleep) and Smrti (i.e. memory).” [YD. 1.1.6) 

( 6 ) “Pratyakfa (i.e. perception), Anumana (i e. inference) and 

Agarna (i.e. verbal testimony), are Pramnnas (i.e. varieties of 
evidence).” [YD. 1.1.7) 

(7) “Vipjryaya (i.e. perversion) is false knowledge based on not 

in real nature or form.” [YD. 1.1.8) 

(8) ‘'Vikalpa (i.e. fictitious fabrication) is that which follows oral 
evidence and has no corresponding objective reality.” 

(YD. 1.1.9) 


(4) 

qsgam: frHcZffirafSt: i" 

(YD. 1.1.5) 

(5) 

,f snnvi-f^qi}q-r^?q-nT5rT-?grTq: 1 

” (T D. 1.1.6) 

( 6 ) 

"srciraTgmstmm: srpjitDt i (yd. 1.1.7) 

0 ) 


(YD. 1.1.8) 

( 8 ) 


’ (YD. 1.1.9) 


The example of Viparyaya is to take a piece of mother-of-pearl 
(Sukli) as a piece of silver i.e. mistaking one thing for another. 

Vikalpa (i.e. verbal delusion) can be explained :— 

A word is uttered ; the listener does not want to consider its 
meaning. He jumps to a conclusion immediately. It is the sign of weak¬ 
ness of the mind. It brings anger and misery to the human beings. The 
importance of restraint is clearly established by this example. 
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(9) “Nidra (i.e. sleep) is (a mental) activity having the objective 
substratum the cause of non-existence.” (YD. I.MO) 

(10) “Smrti (i.e. memory) is to retain (in rememberance) what has 

been the object of experience.” (YD. 1.1.11) 

(11) “These Vrttis (i.e. activities) are controlled by repeated 

meditation (Abhyasa i.e. practice) and non-attachment (to 
sense-objects).” (YD. 11.12) 

Q. What is the most helpful means of achieving success in devotion ? 

A. (12) “Or by way of (profound) meditation of God.” (YD. 1.1.23) 

EXPLANATION 

Being pleased with the abstract contemplation and specific devotion, 
God bestows His gracious favour upon the devotee. By mere contemplation 
and meditation, a Yogin attains soon the state and the fruit of Samadhi 
(i.e. trance). 

Q. Who is this iivara (God), who is distinct from Pradhctna (i.e. 
primordial matter) and Furu$a (i.e. individual soul)? 

A. (13) “lhara is a special Puru$a (i.e. Supreme Soul) untouched by 
pains, actions, their results and impressions (Asaya i.e. 
desires).” (YD. 1.1.24) 

EXPLANATION 

The afflictions such as Avidya (i e. illusion or ignorance), efficient (i.e. 
good) and inefficient actions, their fruits, and Amayas (i.e. subconscious 
impressions of germ-desires) reside in the mind and are attributed to Puru$a 
(i e. individual soul or Jiva) as he is said to be the enjoyer of their fruits 
(indirectly) as a victory or defeat is attributed to the king although it exists 
in the warriors. That special (all-pervading) sou! is God who is (always) 
untouched by these experiences or enjoyments. 

(9) “atsngsicUqTfWiHT iffafazT l” ( YD. 1.1.10) 

( 10 ) t” (YD. 1.1.11) 

(11) '‘awmraTwmtri afcuta: \” (m 1.1.12) 

(12) qt 1 ” (yd. I. 1.23) 

( 13 ) 1 ” (yd. 1.1.24) 
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There are emancipated souls, who have reached the state of absolute 
unity ( Kaivalya ). But they, having broken asunder the three bonds, have 
attained (this goal of) perfect isolation. But God never had nor will have 
ever this relation (i.e. bondage and liberation from these afflictions mentioned 
above). No previous state of bondage can be inferred in case of God as 
it is presumed in the case of a liberated soul. Similarly the subsequent 
stage of bondage is possible only for a soul which is not bound by Prakrtl, 
but not for God He is always boundless and absolute. He is eternally Godj 

Q. Is this superiority of the transcendental power of God with 
eternal manifestation caused or is it uncaused ? 

A. The (sacred) scriptures (i.e. the Veda) are cause and the cause 
of the Vedas is His transcendental power. The Vedas and the 
transcendental excellence are inseparably co-related with each 
other as both of them dwell in the nature of God. 

He is, therefore, eternally absolute and eternally Lord (i.e. God). 
This supremacy and lordship can neither be equalled nor surpassed. His 
supreme glory excels all other glories. For whatever glory surpasses all is 
the glory of God. God is, therefore. He, in whom supremacy attains its 
highest limit. There can be no other glory which can equal His. If we 
suppose two equalities similar to each other in all respects as existing at 
one and the same time, we shall have to confess about one as new and about 
the other as old. Besides, the existence of the one will indicate the 
destruction of the desired glory of the other. This means the inferiority 
of either. Complete identity between the two cannot be established 
as possessing equal qualities, because some distinction or the other must 
exist between them. 

Hence, God is that particular Soul ( Purusa-Viseja ) whose glory is all¬ 
surpassing and all-excelling. 

(14) “In Him, the seed of the Omniscient is not surpassed (by any 
thing else).” (70.1.1.25) 

(14) “aa fatfereni wfcwfcsro i” (70.1.1.25) 

This aphorism can better be explained as under :— 

“In Him becomes infinite that all-knowingness, which in 
others is (only) a germ.” (YD. 1.1.25) 

Knowledge is only a germ in man, but you have to think of infinite 
knowledge around it, so that the very constitution of our mind shows us 
that there is unlimited knowledge and the Yogins call that unlimited 
knowledge “God". 
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EXPLANATION 

Though knowledge of the past, present and the future in its totality 
is beyond the grasp of the senses, it can be described in quantitative terms 
as being smaller or larger. It is the seed of Omniscient as we go on 
augmenting it in thought and it must have its highest limit. He is the 
Omniscient, in whom knowledge reaches its highest limit. Now there is a 
limit of the seed of the Omniscient, for it is capable of being increased like 
a measure of weight. That special Purusa is such an Omniscient Being. 

The inference (Anumana) thus gives a very general and the most 
rudimentary conception of God. It has no access beyond this. This can 
give no specific and complete conception of God. The particular conception 
about His names or qualities can be drawn from the study of the Vedas. 
The purpose of His knowledge is not his own benefit but the good of 
all creatures. It is His will that He should do good to the indi¬ 
vidual souls during creation ( Kalpa ), disjunction (of the soul and body) 
and the great dissolution, by imparting knowledge and righteousness (to 
them). It is stated : — 

* “The first among the learned, the glorious great sage (the 
Lord), having decided upon the creation (or revelation of the 
Vedas) mercifully revealed it to Asuri (i.e. a Jiva) who was 
yearning for it.” 

(15) “He is the Preceptor (teacher) even of the ancients, because 

He is not delimited by time.” (YD. 1.1.26) 

EXPLANATION 

The ancient teachers were subject to the delimitation of time. He in 
whom this limiting action of time has no bearing is the Teacher of the most 
ancients. As He was untrammelled in His action in the beginning of this 
creation even so will He remain in all (preceding or succeeding) creations. 

(16) “His appellation is Pranava (i.e. the sacred syllable OM).” 

(YD. LI. 27) 

* “sttfa ftisisr TOTOTti 

fsrammMm staler i” 

(15) “R [l” {YD. 1.1.26) 

(16) “RfR sm: I” (YD. 1.1.27) 
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Pranava (i.e. Om) expresses God. Is this relation between the 
expressed (i.e. God) and the expression (i.e. the word Pratiava) based upon 
Sahketa (i.e. convention), or is it fixed like the relation between the lamp 
and its light ? It is fixed and eternal. The convention brings to light the 
constant relation of God with the word Om in the same way as the con¬ 
vention, ‘This is his father and this is his son’ brings to light the fixed 
relation of father and son. Even in all other creations the relation between 
the expressed and the expression is co-related and is based on (eternal) 
convention ( Sahketa ) likewise. The Agamins (i.e. the philologists) declare 
that the relation between a word and the thought (i.e. the expressed and the 
expression) is eternal because they are always existent. As the Yogins 
believe in eternal relation between the signified and the signifier, the relation 
between God and Om is everlasting 

(17) “The repetition of this ( Om ) and meditating on its meaning 
(is the way).” (YD. 1.1.28) 

EXPLANATION 

The repetition of the word Om, and meditation on God, who is 
expressed by the word Om, lead a Yogin to mental concentration. It has 
been said (elsewhere) also :— 

* “One should practise Yoga with the (help) of Svadhydya (i.e. 
intelligent repetition of Om) and should repeat Om in the state 
of Yoga. Through the accomplishment of Yoga and Svddhyaya 
one obtains the vision of Supreme Self.” 

Q. What does a devotee gain by this ? 

A. (18) “From that is gained (the knowledge of) introspection, and 
the destruction of obstacles.” (YD. 1.1.29) 


* btirmffta ultra i 

ScnwnqtftnW'lrqT ll” (Anonymous) 

The word SvOdhydya means the study of Vedas as well as the 
repetition of God’s name intelligently. 

(18) "era: f (YD. 1,1.29) 
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EXPLANATION 

All the obstacles, e.g. disease, etc., are warded off by meditation on 
God (and by the repetition of the word Om) and a vision of his own self 
is gained. He realises that the Supreme Ruler (God) is pure, all-pervading, 
holy, calm and blissful, one without a second, absolute, unborn and un¬ 
created Puru^a, and that a knowledge of the individual soul can be achieved 
with the intellect only. 

Q. What are the obstacles to a Yogin which distract the mind ? 

A. (19) “Disease, mental laziness, doubt, lack of enthusiasm (Pra- 
mclda), lethargy (Alasya), clinging to sense-enjoyments, delu¬ 
sion, non-attainment of concentration and falling away from 
the state when obtained, are the obstructing distractions.” 

(YD. 1.1.30) 


EXPLANATION 

There are nine obstacles which distract the mind. They appear with 
the (various) mental activities and disappear when the latter cease to exist. 
The mental activities have already been explained above. (1) Vyadhi (i.e. 
disease) is the lack of equilibrium of the corporeal elements, juices and 
organs of the body. (2) Styana (i e. mental laziness) is that stage when the 
mind desires to get rid of all actions. (3) Satnsaya (i.e doubt) is a state 
when knowledge touches both (the opposite) extremes, e.g., it may be so, it 
may not be so. (4) Prcmtfxda (i.e. lack of enthusiasm) is to neglect the 
means of Samndhi (i.e. meditation). (5) Alasya (i.e. lethargy) is aversion 
to all actions due to physical and mental heaviness. (6) Avirati (i.e. 
want of non-attachment) means the hankering of the mind after carnal 
gratifications. (7) Bhranti-Darsana (i. e. false perception) is false 
knowledge. (8) Alabdha-bhUmikatva (i.e. non-attainment of concentration) 
is a failure to attain the state of meditation. (9) Anavasthitatva (i.e. un¬ 
steadiness) is the helplessness to keep the mind fixed on the region of 
absorption. The mind is steady when the state of absorption is attained. 

These are nine mental distractions which are also called as Yoga- 
malas (i.e. taints of Yoga), and the enemies of Yoga. They are obstacles in 
the way to trance. 



faxifemrefofaYtm: i” (yd. 1.1.30) 
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(20) “Affliction, mental distress, tremor of the body, irregulai 
breathing are the concomitants of these distractions.'’ 

(YD. 1.1.31) 

EXPLANATION 

Afflictions are (threefold), e.g., AdhyOimika (i.e. relating to one’s own 
self or mind), Adhibhautika (i.e. caused by animate beings) and Adhidaivika 
(i.e. caused by divine agencies, or proceeding from the elements). The living 
beings when afflicted by these strive to destroy them. Mental distress 
(Daurmartasya) is caused by the frustration of desires and results in mental 
upset. Bodily tremor is so called as it makes the limbs (of the body) quiver. 
Svasa (i.e. in-breathing) is that in which external air is inhaled. Prasvaso 
(i.e. out-breathing) is that where the air within the body is exhaled. These 
co-existents of distractions befall a person whose mind is distracted. A 
balanced mind is not affected by these. 

These distractions are the enemies of absorption. They can be warded 
off by constant practice and non-attachment. 

Now the author (of the Yoga Sutras) sums up the topic of Abhyasa in 
the following aphorism :— 

(21) “To prevent them, the (constant) practice of one subject 
(should be made).” (YD. 1.1.32) 

EXPLANATION 

In order to ward off these mental distractions a man must practise to 
concentrate his mind on one subject only. The man, whose mind receives 
momentary perceptions and wavers off from object to object, cannot be 
regarded as having concentrated the mind. His mind is absolutely distracted 
and unbalanced. It can become concentrated if it is withdrawn from all 
other objects and is fixed only on one subject. Hence it cannot be fixed on 
all objects. 

He, who holds that the mind remains concentrated (in spite of the 
fact that it wavers from one object to another) because there is a current 
of similar perceptions, can be refuted. (We ask here) Is this concentration, 
the attribute of the flowing (i.e. wavering) mind ? If it is so, then the mind 
cannot be regarded to be one as the flowing mind lasts for, a moment only. 
If that concentration is regarded to be the attribute of the perceptions (and 
not ofthe flowing mind) which are parts of the current, then we shall ask 


(20) f” (YD. 1.1.31) 

(21) “a?srf^T*i^rr*T¥qm. l" (TO. 1.1.32) 
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if this flow is the flow of similar perceptions or that of dissimilar percep¬ 
tions. If it be accepted that such a mind is concentrated because it is 
fixed on one object at that particular time, then there can be no distracted 
mind. Hence it is concluded that the mind is one which can be focussed on 
various objects. If it be said that perceptions are inherently distinct from 
each other and they are produced without any relation to the mind which is 
one, then the things seen by one perception, will be remembered by another 
perception and the fruits of actions gathered bv one perception will be 
enjoyed by another. Even if it be possible for such a mind to become 
concentrated, the objection denoted by the maxim of “cow-dung* and milk- 
rice” will apply. The position that there are different minds involves the 
falsification of one’s own experience. In that case, how will one be able to 
say : ‘lam touching that which I saw and I am seeing that which I touched.’ 
How will the perception of the “I” (I am) existing in minds altogether 
different from one another be referable to one perceiver. One’s own 
experience teaches one that the perception ‘1 am’ denotes one single self. 
Now the strength of direct perception cannot be overcome by any other 
proof; for other proofs depend for their utility on the strength of direct 
perception. Therefore the mind is one, although it is applied to many 
objects and this treatise (Yoga Dariana) sets forth the means of purifying 
that mind. 

(22) “Friendship, mercy, gladness and indifference, being thought of 
in regard to subjects, happy, unhappy, righteous and evil, 
respectively, pacify the Citta (mind).” {YD. 1.1.33) 


® The popular maxim is “cow-dung and milk-rice” (nfeWTHHftqsuw:). 
This maxim is based upon the following story :— 

A person was served with rice cooked in milk. On his asking he 
was told that it was prepared by cooking rice in Gavya (i.e. a produce 
of cow, i.e. milk). He thought that cow-dung was also a Gavya, i.e. a 
produce of cow. He, therefore, began to cook rice in cow-dung. The 
maxim is applicable when a man disregards his own experience and acts 
contrary to it. 

(22) mewwfircTTsrarasm i” 

{YD. L1.33) 

In the last aphorism a general advice was given. In this and in 
the following aphorisms it is expanded and particularised. As one practice 
cannot suit all, various methods will be advanced and every one by actual 
experience will find out that which helps him most. 
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EXPLANATION 

We must have friendship for all those who are happy and endowed 
with prosperity. We must be merciful towards those who are in misery 
We should be delighted over the righteous persons, and to the wicked w< 
must be indifferent. Such attitude of mind (towards different objects; 
generates white (pure) Dharma and the mind becomes peaceful, happy and 
concentrated on the object. 

(23) “By throwing out and restraining the Breath.” (YD. 1.1.34) 

EXPLANATION 

Pracchardana means the ejectment of internal air through the nostrils 
with particular efforts. Vidhararya is its stopping outside. It is called 
Praryayama. Through these two processes steadiness of mind is secured 
This ejectment of internal air is like the vomiting of the food which one has 
eaten. Steadfastness of mind should be achieved by throwing out air withii 
the body with great force and also by keeping it restrained outside as lonj 
as possible. 

(24) By the practice of the different parts of Yoga, the impuritie! 

being destroyed, knowledge becomes effulgent upto discrimf 
nation.” {YD. 1.1.28; 


EXPLANATION 

The impurity (of mind and body) and ignorance go on dwindling da} 
by day by practising various parts of Yogic devotion and knowledge goes ot 
accumulating till the attainment of (final) emancipation. 

(25) “Yama (i.e. restraint), Niyama (i.e. observance), Asana (i.e 
posture), Prariayama (i.e. breath-control), Pratyahara (i.e 
abstraction), Dhararya (i.e. concentration), Dhyana (i.e. medi 
tation) and Samadhi (i.e. absorption) are the eight limbs o 
Yoga.” (YD. 1.129 


(23) “srsajwPwtmttrai «n stma f' (yd. 1.1.34) 

(24) l” {YD. 1.2.28) 

(25) 

{YD. I 2.29) 
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(26) “AhimsO (i.e. non-killing), Satya (i.e. truthfulness), Asteya 
(i.e. non-stealing), Brahmacarya (i.e. continence) and Apari- 
graha (i.e. non-receiving) are the Restraints ( Yamas )•” 

(YD. 1.2.30) 

EXPLANATION 

Here non-killing (Ahimsoi) means the total absence of harmfulness 
towards all beings by all means and at all times. The other restraints 
( Yamrs ) ard observances (Niyatras) have their origin in non-killing 
(Ahimso). Their success lies in its success and they are practised for the 
purpose of acquiring it They are adopted simply for the accomplishment 
of its bright success. (Tt is said : ) “As a Brahmana (i e. seeker of Brahma) 
goes on practising as many vows as he likes, he goes on purifying himself 
from the sins of Himsa (i.e. killing others) and NivdO (i.e. censure of others) 
committed by him through negligence or ignorance and in this way he goes 
practising the pure and bright type of non-killing or harmlessness to others. 

Truthfulness (Vatya) is the absolute concordance between speech 
and mind. The speech and mind should be in accordance with what has 
been perceived, inferred and heard. The purpose of speech is to express 
(exactly) to others what one feels or knows Truthfulness of speech lies in 
(the fact) that it must be free from deception, does not create misapprehension 
or delusion and is not too weak to convey (the desired) meaning. The 
purpose of its use is the universal benefit of all living beings and not their 
Injury. If the speech being employed results in injury to living beings, it is 
not truthful but sinful. Such a speech, though it is apparently virtuous, 
has no truth as it possesses only the external form of virtue. It will 
surely lead to the direst calamity. Therefore one must carefully examine 
and only then he should utter what is really beneficial for all living beings. 

Steya (i.e. theft) is the acceptance of objects belonging to others by 
illegal means. Non-stealing is abstinence from theft. The real non-stealing 
is to give up even the desire (for another’s belongings). 


(26) l” (YD 1.2.30) 

A man who wants to be a perfect Yogin must give up the sex idea. 
The soul has no sex : why it degrades itself with sex ideas ? The mind of 
the man who receives gifts is acted on by the mind of the giver ; so the 
receiver is likely to become degenerated. Receiving gifts is prone to destroy 
the independence of the mind and makes us slavish. Therefore receive 
no gifts. (Vivekananda) 
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Continence ( Brahmacarya ) is the (perfect) control oi the generati' 

organs. 

Aparigraha (i.e. non-acceptance) is to renounce all objects (of cam 
desires) (when offered) with a clear conviction that their hoarding, prese 
vation and destruction involve injury ( HimsQ ) (to others). 

There are (five) Niyamas. 

(27) “Sauca (i.e. purity), Sanlo$a (i.e contentment), Tapus (i.i 
austerity), Svadhyaya (i.e. study) and livara-pramdhana (i.i 
worship of God) are the Niyamas (i.e. observances).” 

(YD. 1.2.3: 

EXPLANATION 

Purification ( Sauca ) is both internal as well as external. Externa 
purification is secured by (means of) water, &c. The internal purificatioi 
is obtained by renouncing attachment, enmity and falsehood, &c. Santos 
(i.e. contentment) is accomplished by rightly practising righteousnes 
(Dharma). Austerity is to perfectly adhere to Duty (Dharma). Svadhyay, 
means the (repeated) reading and teaching of the Vedas and other tru 
scriptures or repetition of Om. Jsvara-pranidhana (i.e. worship of God 
indicates the complete surrender of all belongings including the Self to thi 
Great Teacher and Supreme Lord. 

These five Niyamas (i.e. observances) are the secondary limbs o 
worship. 

Now (the author writes) the advantages of Non-injury :— 

his presence 
(YD. 1.2.35; 


and fruition 
(YD 1.2.36) 


1.2.32) 


This aphorism is obscure. I have translated as it was possible for 
me. Swam! Vivekananda translates it : — 

“By the establishment of truthfulness, the Yogi gets the power 
of attaining for himself and others the fruits of works without 
the works.’’ (Contd.) 


(28) “Ahimsa (i.e. non-killing) being established, in 
all enmities cease (even in others).” 

The fruit of truthfulness is : — 

(29) “By the establishment of truthfulness, an action 
become dependent.” 

(27) fount: t” (yd. 

(28) “iafjWWTdefiiqt nTmm: l” (YD. 1.2.35) 

(29) “flTqnfospri fawremtwcwi? 1 ” (YD. 1.2.36) 
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The fruit of Non-stealing is 

(30) “By the establishment of Non-stealing (Asteya), all jewels (ie. 

riches) approach (a Yogi).” {YD. 1.2.37) 

What is gained by the practice of Brahmacarya is explained : - 

(31) “By the establishment of Continence, energy is gained.” 

{YD. 1.2.38) 


Following is the benefit of Non-receiving :— 

(32) “When he is fixed in Non-receiving {Aparigraha), he gets the 
memory of past life.” {YD. 1.2.39) 


(Contd. from page 233) 

He further explains it :— 

“When this power of truth will be established with you, then 
even in dream you will never tell an untruth. You will be 
true in thought, word and deed. Whatever you say will be 
truth. You may say to a man, “Be blessed”, and that man 
will be blessed. If a man is diseased and you say to him, 
“Be thou cured”, he will be cured immediately.’’ 

(Works of Vivekananda, Part I) 

The following verse from BhavabhOti further illustrates what is 
meant by “Action and Fruit become dependent” :— 

g tnawrf qmgstrfa i 
g*TT3Ri <«Ttq«tfsgoT?»rsr n” 

I.e., the great sages say whatever they like and the same comes out to be 
true. 

(30) “at^ustfcttswf tnhRtafmw i (m 1.2.37) 

(31) i” (YD. 1.2.38) 

The efficacy of Brahmacarya is without any doubt and is proclaimed 
with one voice by all great men of the world. The chaste brain has 
tremendous energy and gigantic will-power. Without chastity, there can be 
no spiritual strength. Continence gives wonderful control over mankind. 
The spiritual leaders of the world have been very continent and this is 
what gave them power. Therefore the Yogin must be continent. 
DaySnanda’s entire life was a living example of Brahmacarya. 

(32) l” ( YD. 1.2.39) 
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Now the purpose of purity ( Sauca ) :— 

(33) “By (internal and external) cleanliness arises disgust for or 
own body and non-intercourse with others.” (YD. I.2.- 

Moreover : — 

(34) “There also arise purification of Sattva, cheerfulness of 

mind, concentration, conquest of organs, and fitness for 
realisation of the Self.” (YD. 1.2 

(35) “From contentment ( Santo$a ) comes superlative happiness.” 

(YD. 1.2. 

(36) “The result of austerity (Tapas) is bringing powers to 
organs and the body by desrtoying the impurity.” (YD. 1.2.‘ 

(37) “By Svadhyaya (i.e. study of Vedic lore or the repetition 
Om) comes the communion with the Beloved Deva (i.e God 

(YD. 1.2. 

(38) “By contemplation of God tor by sacrificing all to Isvara) 

state of absorption is accomplished.” (YD. 1.2. 

(39) “Asana (i e. posture) is that which is firm and pleasant.” 

(YD. 1.2. 


EXPLANATION 

For instance, the postures are Padma-Asana, Vira-Asana, Bhao 
Asana, Svastika, Danda-Asana, SopdSraya, Paryahka, Kraunca-Nisadc 
Hasti-Ni$adana, Ustra-Ni$adana, Sama-Samsthana, Sthira-Sukha, Yat 
Sukha, &c. One may adopt any posture like Padma-Asana or any otl 
according to one’s desire or taste. 


(33) “sihncT i” (YD. 1.2.40) 

(34) (YD. 1.2.41) 

(35) I” (YD. 1.2.42) 

(36) ll” (YD. 1.2.43) 

(37) “^T«traTfacs^r*rasiq>T: li” (YD. 1.2.44) 

(38) i” (yd. 1.2.45) 

(39) ll” (YD. 1,2.46) 
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(40) "By that (posture i.e seat being conquered) dualities do not 

obstruct.” (YD. 1.2.48) 

EXPLANATION 

By controlling the posture one is not overpowered by the dualities, 
e.g., heat and cold and all other pairs of opposites. 

(41) “On that (being established) controlling of the motion of the 

exhalation and the inhalation follows.” (YD. 1.2.49) 

EXPLANATION 

When posture has been conquered, then the motion of the Prana is 
to be broken (and controlled). Inhalation of the external air into the body 
is called Svasa, i.e., in-breathing. Exhalation of the air from within the 
body is called Pra-Svasa, i.e., out-breathing. Control of the breath is the 
absence of motion of both of them. This is called Pranayama. This 
succeeds the control-posture. When posture has been completely controlled 
one is strong enough to regulate the Prana. This is the conquest over the 
air that goes into and comes out of the corporeal structure by will and 
graded exercise. This cessation of the movements of air by making it 
motionless and calm is Pranayama. 

(42) "Its modifications ( Vrttis ) are either external or internal or 

motionless (Stambha) regulated by place, time and number, 
either long or short.” (YD. 1.2.50) 


(*0) ‘‘Hat I” (YD. 1.2.48) 

(41) sfa srroram: i” (YD. 12.49) 

Ordinarily, Prana means breath. But it is not so, though it is 
usually so translated. It is the sum-total of the cosmic energy. It is the 
energy that is in each body and its most apparent manifestation is the 
motion of the lungs. This motion is caused by Prana drawing in the 
breath and it is what we seek to control in Pranayama. We begin by 
controlling the breath, as the easiest way of getting control of the Prana. 

(Vivekananda) 

(4.) “qTfnvqTHRPHsqqfTl: ll” 

" (YD. I.2.5G) 
(Contd.) 
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EXPLANATION 

The cessation of movement preceded by exhalation is called external 
Pranayama ; the cessation of movement succeeded by inhalation is called 
internal Pranayama ; and the third one is total restraint, where both 
movements are stopped. This is acquired by regular exercise. As a (drop 
of) water thrown on (extremely) hot stone shrinks from all sides 
simultaneously so there is cessation of both motions (in this Pranayama ) 
at one and the same time. The wise people should discard that type of 
Pra.na.yama in which men of immature wisdom (lit. men of childish intellect) 
cause (the cessation of movements of breath) by stopping their nostrils 
with the fingure and thumb. But in both of these PrOtyayamas all limbs 
externally as well as internally should be kept tranquil, unagitated and 
relaxed. When all limbs are in their natural state (as they ought to be) 
one should perform the first Praryayama, i.e., the External one, by stopping 
the ejected air outside the body as long as is (easily) possible ; the second 
is internal which is performed by restraining the inhaled air within the 
body as long as one can and the third, i.e., the ‘total cessation’, by stopping 
both the movements simultaneously, when both the Pratyayamas have 
rightly been practised. 

(43) “The fourth is acquired when the domains of the external 
and the internal have been crossed over.” (YD. 1.2.51) 


(Contd. from page 236) 

This aphorism can be better explained in the following manner :— 
‘‘The three sorts of motion of Pranayama are, one by which 
we draw the breath in ; another, by which we draw it out 
and the third action is when the breath is held in the lungs 
or stopped from entering the lungs. These again are varied 
by place and time. By place is meant that the Pi ana is held 
to some particular part of the body. By time is meant how 
long the Prana should be confined to a certain place and so 
we are told how many seconds to keep one motion and how 
many seconds to keep another. The result of this Pranayama 
is Udghatana, i.e., awakening the Kundalini. ’ 

(43) i” (YD. 1.2.51) 

This aphorism has been translated above according to Dayananda’s 

(Contd.) 
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EXPLANATION 

That Praiyftyama which depends upon the (success) in both (the 
internal and the external) is called the fourth. It is as follows :— 

(The first is) when the air within the body proceeds to go out into 
the outer region at the first instance one should concentrate (one’s efforts) 
to eject and keep it out in the outer space. After that when the air 
commences to come from the outer region into the body at the first moment, 
one should inhale it (slowly and slowly) and restrain it within the body 
as far as possible. This is the second Prniyayama. The cessation of both 
the movements (internal and external) by gradual and constant practice 
is called the fourth PrUtiayama. The third Pranayama does not depend 
upon the internal and external ones. Here the breath is stopped in 
whatever region it happens to be at the moment. In it the action is 
similar to a person who feels startled at the sight of a wonderful object. 

(44) “From that, the covering to the light (of the Citla) is 
attenuated.” (YD. 1.2.52) 


EXPLANATION 

The veil of ignorance which eclipses the glow (light) of true knowledge 
about the indwelling Supreme Ruler, by the practice of PranQyama is 
removed. 

Moreover :— 

(45) “The fitness of the mind (is attained) for Dh&rana (i.e. concen¬ 
tration).” (YD. 1.2.53) 


(Contd. from page 237) 

view. This can be translated as :— 

“The fourth is restraining the PrSna by reflecting on external 
or internal object.” 

VivekSnanda explains this in the following words : — 

“This is the fourth sort of PranOynma, in which the Kumbhaka 
is brought about by long practice attended with reflection, 
which is absent in the other three.” 

(44) “aa: n’’ (YD. 1.2.52) 

(45) “8R<Tng otaaT aaa: i ” (YD. 1.2.53) 



WORSHIP 


EXPLANATION 

By the practice of Pranaydma in the form of (Pracchardana an< 
Vidharana, i.e. ejectment and retention), the ability of concentration i: 
acquired. A particular efficiency is accomplished by a devotee for th< 
contemplation of God in his mind. 

Q. What is Pratydhdra ? 

A. (46) “Pratyahara (i.e. the drawing in of the organs) is the 

detachment of senses from their objects and assuming the 
form of the mind-stuff, as it were.” {YD. 1.2.54; 

EXPLANATION 

Pratyahdra (i.e. the restraint of senses) is that when the Citta (i.e. 
thinking principle) is brought under control and it does not move oi 
distract from the contemplation or shelter of God. As the Citta is 
concentrated in the essence of God so the senses, i.e., with the conquest of 
mind is attained the conquest of senses, &c. 

(47) “Thence (arises) supreme control of the senses.” {YD. 1.2 55) 

EXPLANATION 

Then, when the senses become detached from their (respective) 
objects and cease to have any attraction for them, there is a complete and 
supreme control over the organs. Whenever such a devotee proceeds for 
contemplation of God, his mind and senses are instantly restrained. 

(48) “Dharatia (concentration) is holding the mind on to some 

(particular) object.” {YD. I.3.I) 

EXPLANATION 

Dharazid (i.e. concentration) is the fixity of mental operations on 
some external or internal objects, e.g., the navel, the plexus, the heart-lotus, 
the aperture in the crown of the head, the tip of the nose, the tip of the 
tongue, &c. [External objects, e.g. Om or a Bindu (zero).]* 


(46) ?%fiiPTPJTt 5T?gT(?IT: l»” 

(YD. 1.2.54) 

(47) “a?r: qT*TT*wafaqT<»n*I H” (YD. 1.2.55) 

(48) fircon ll” (YD. 1.3.1) 

# Corrigendum of the first edition adds, 

*T”. But it is not found in Satabdi and subsequent editions. 
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(49) “An unbroken flow of knowledge in that (object) is Dhyana 
(i.e. meditation).'’ (YD. 1.3 2) 


EXPLANATION 

Dhyana (i e. meditation) is that where there is a uniform and unbroken 
flow of the knowledge of what has been accepted as the support of the 
object of meditation and which is untouched by other knowledge. 

(50) “The same (meditation) when shining with the light of the 

object alone and devoid, as it were, of its own form, is Samadhi 
(i.e. absorption).” (YD. 1.3.3) 

EXPLANATION 

The distinction between the Dhyana and the Samadhi is that in 
meditation (Dhyana), modifications of the mind (Vrttis) exist in the form 
of meditator, the act of meditation, and the object of meditation, but in 
Samadhi (i.e. absorption) the mind ceases to experience its own existence 
of form, as it were, and becomes absorbed in the essence of God and 
His bliss. 

(51) “(These) three (when practised) in regard to one object together 

are called Samyama." (YD. 1.3.4) 

EXPLANATION 

Dharana, Dhyana and Samadhi (i.e. concentration, meditation and 
absorption) exercised together are called Samyama. These three are the 
means towards the same end and are collectively styled as Samyamas. This 
is the technical term for all the three. This Samyama is the ninth limb of 
worship. 


(49) “351 3533^31331 63133 ll” ( YD. 1.3.2) 

The mind tries to think of one object, to hold itself to one parti* 
cular spot, as the top of the head, the heart, etc., and if the mind succeeds 
in receiving the sensations only through that part of the body, and through 
no other part, that would be Dharapd and when the mind succeeds in 
keeping itself in that state for sometime it is called Dhyana (meditation). 

(50) “3t3T33Taf33f3 33lf3: I.” ( YD. 1.3 3) 

(51) 333: II” (TD.I.3.4) 




EVIDENCE OF UPANI$ADS ON THE TOPIC OF WORSHIP 

(1) “Not he who has not desisted from bad conduct, 

Not he who is not tranquil, not he who is not composed. 

Not he who is not of peaceful mind 

Can obtain Him by intelligence ( Prafiiana ).” (KTU. 11.24) 

(2) “They, who practise austerity ( Tapas ) and faith (Sraddha) in 

the forest. 

The peaceful (Santa) knowers who live on alms. 

Depart (Prayanti) passionless (Virttga) through the door of 
the sun, (i.e. Prated) 

To where is that immortal Person (Puru$a), the changeless 
supreme spirit (Atman). (MUU. 1.2.11) 

(3) “(The teacher should say) : 

Now what is here in this city of Brahma, is an abode, a small 
lotus-flower. Within that is a (small) space (Akasa). What 
is within that, should be searched out ; that assuredly is what 
one should desire to understand.’’ (CHU. VIII1) 

(4) “If they (i.e. the pupils) should say to him : 

This abode, the small lotus-flower that is here in this city of 
Brahma (i e. body) and the small space within that—what is 

(1) “aifaTat i 

TOITORH) Stfq ll” (*5) (KTU. 11.24) 

(2) “aq: it ^gqqqrw^ 5TRU fajra) VSFSRHf aT?a: I 

% ficTsu: stmfa saiga: a gsat ftTOirm n 1 2 3 4 ’ 

(MUU. 1.2.11 ) 

(3) qf33RffIR spg^ gosfN? SPa^m:, 

afeaa a*?a: aa^asqa a* to fafamfHaTO ii” (CHU. vm. I) 

According to Sankara, the word Brahma here means the ‘body’ 
and the lotus-flower stands for ‘heart’. 

(4) “a ag:, *fig^ g«3^>a ataroqsm:, 

TO fafaaifaaaqa I *fa I 

(CHU. VIII 2) 


241 



242 


$GV£DADI-BHSSYA-BHUMIKS 

there which should be searched out, which assuredly one 
should desire to understand ?” ( CHU. VIII.2) 

(5) “He should say : ‘As far, verily, as this world-space ( Ayam - 

Akasa) extends, so far extends the space within the heart. 
Within it, indeed, are contained both heaven and earth, both 
fire and wind, both sun and moon, lightning and stars, both 
what one possesses here and what one does not possess ; 
everything here is contained within it.” (CHU. VIII. 3) 

(6) “If they should say to him: ‘If within this city of Brahma 

is contained everything here, all beings as well as all desires, 

when old age overtakes it or it perishes, what is left over 

therefrom ?” (CHU. VIII.4) 

(7) “He should say : ‘That does not grow old with one’s old age : 

it is not slain with one’s murder. That (i.e. not the body) 
is the real city of Brahma. In it desires are contained. That 
is the Soul (Atmani, free from evil, ageless, deathless, 

sorrowless, hungerless, thirstless, whose desire is the Real, 

whose conception is the Real. For, just as here on earth 
human beings follow along in subjection to command ; of 
whatever object they are desirous, whether a realm, or a part 
of a field, upon that they live dependent.” (CHU. VIII.5) 


(5) ‘ a anta mats at 3fa*nq;uT?ai4i%a>s;a|4R aStsftaa OTarafaa'I 

3Pit^ aaf^, saTafrwa aig^a, gafa^aataift 

R«» aifat aa aaffRS ll” (CHU. VIII.3) 

(6) “s' %a ag: wfwt %faa a$g* aa". aaifsa'?. satot a ^atfa aa 
R 5TRT ttaRyJTCIRTKftfa Stsa-k at ff>^ra)sfaf¥TH7B ffit I I” 

(CHU VIII.4) 

(7) “a sata aifa areaasiiftaFa a athrca <|;aa qaa aar apg*- 
affRavim: aRif^st: 1 qa smat *q?[aat'Rr fastr! fa^g: raatat 
DtrstRratsfaqTa: Rra*m: aata^ql aar srar aaatranfsa 
aatgataa a qaraaraqtrai aafat a swaa a wsam a a^ata- 

3ftaf;aii” (CHU. VIII.5) 

The apodosis of this comparison seems to be lacking. However, 
the general idea is doubtless, the same as in the following predictions : i.e. 

(Contd.) 
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EXPLANATION 

The import of all these (verses) will be explained in Hindi. 

Thus the worship of God is twofold, viz., Saguya (i.e. qualified) and 
Nirgima (i.e. qualityless). For instance, in the verse ‘Sa Paryagat etc.’ 
(i.e. He encompasses etc.) (explained already— YV. XXXX.8) the epithets 
'Sukra' (i.e. Bright) and Buddha' (i.e. Pure) refer to the worship of God 
as possessor of qualities and the epithets Akayam (i.e. Bodiless), Abraham 
(i.e. Scatheless), Asnaviram (i.e. Sinewless) &c. denote a worship of God as 
qualityless. Similarly (in the following verse) 

(8) “God is one, hidden in (the hearts of) all creatures. He is 
All-pervading and is the Inmost-self of beings. He is Master 
of all ; the (ultimate) resort and abode of all. He is the 
(pure) witness (of all). He is the absolute and devoid of 
qualities.” ($\etaS\a. VI. 11) 


EXPLANATION 

The words ‘Eko Devah' (i.e. God is one) &c. refer to the worship of 
Saguna (i.e. qualified one) and the words ‘ Nirguna ’ (i.e. qualityless) &c. 
denote worship without qualities. 


(Contd. from page 242) 

they who in this life are slaves to the dictates of desire like the slaves of a 
ruler, will continue unchanged in the hereafter. 

Whitney in American Journal of Philosophy (Vol. II, p. 429) 
explains it differently : — 

“For just as here subjects (of a kind who leads them into a 
new territory) settle down according to order (and) whatever 
direction their desires take them to, what region, what piece 
of ground, that same they severally live upon—so, we are to 
understand, is it also in the other world ; one’s desires 
determine his conditions there.” 

(8) 1st: 35: 

n” (ivetaiva Vl.li) 
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God is Saguna (i.e. possessor of qualities) when He is (described as) 
possessing attributes of Sarvajna (i.e. All-knowingness) &c. He is Nirguna 
(i.e. qualityless) also, when He is stated to be devoid of qualities as free 
from afflictions such as Avidya (i.e. ignorance) &c., free from quantity such 
as ParintOna (i.e. measurements), numberless, two, &c., and from such 
qualities as sound, touch, form, taste and smell. When God is eulogised 
as all-pervading, the ruler of all, the lord of all, this (type of) worship is 
called Saguna (i.e. qualified). When God is (described as) unborn, the 
scatheless ( Abrana ), formless and without body, and when He does not 
possess the attributes of form, taste, smell, touch, number and measure, 
this (kind of) worship is styled as Nirguna (qualityless). The assumption 
that God becomes Saguna when He assumes body and He becomes Nirguna 
when he leaves the body is false and is based on ignorance. This (inter¬ 
pretation of the words Saguna and Nirguna) runs counter to the scriptures, 
the Vedas, and other authorities. It is also opposed to the (practical) 
experience of the learned. The wise should discard it as preposterous. 





EMANCIPATION 


The Jiva (i.e, the individual Soul) attains final liberation b; 
worshipping God (in the manner described above), purging himself o 
delusion and sinful conduct and by the (spiritual) development througl 
righteous deeds. Now the aphorisms from Yoga Sastra on Emancipatioi 
(are cited below) i— 

(1) “Ignorance ( Avidya i.e. nescience), Egoism (Asmita), attach 

ment ( Rago ), aversion (Dve$a), and clinging to lif 
(Abhiniveia) —are five aiflictions ( Klesas ).” (YD. 1.2,3 

(2) “Ignorance (Avidya), is the (productive) field of all these tha 
follow, whether they are dormant (Prasupta), attenuate 
(Tanu), overpowered (Vicchinna), or expanded (Udara)." 

(YD. 1.2.4 

(3) “Ignorance (Avidya) is taking that which is non-eternal a 

eternal; impure as pure; painful as happy and non-self a 
Self (Atman)." (YD. I.2.J 

(4) “Egoism (Asmita) is the identification of the Seer with th 

instrument of seeing.’’ (YD. I.2.f 

(5) “Attachment (Raga) is that which dwells on pleasure.” 

(YD. 1.2/3 

(6) “Aversion (Dve$a) is that which dwells on pain.” (YD. I.2.f 

(7) “Flowing through its own nature and established even in th 
learned, is the Clinging to Life (Abhinivesa)." (YD. I.2.S 

(1) li” ( YD. 1,2.3) 

(2) “atfeisn sftj'er-ag-f r n” (YD. 1.2.4) 

(3) n” (YD. 1.2,5) 

(4) i.” (yd. 1.2.6) 

(5) TT*T: li” ( YD. 1.2.7) 

(6) It” (YD. 1.2.8) 

(7) II” (YD. 1.2.9) 


245 




246 


BGVED ADI-BHX?Y A-EHUMIK5 


(8) “There being absence of that (ignorance), there is absence of 

junction (of the Seer and the seen) which is the thing-to-be- 
avoided ; that is the Absolute Independence ( Kaivalya ) of the 
Seer.” {YD. 1.2.25) 

(9) “By giving up even these powers {Siddhls), comes the destruc¬ 

tion of the very seed of evil, which leads to Kaivalya (i.e. 
Absolute Independence).” {YD. 1.3.51) 

(10) “By the similarity of purity between the Sattva (intellect) and 
the Puru$a (Soul) comes Kaivalya (i.e. Absolute Isolation).” 

{YD. 1.3.56) 

(11) “Then the mind becomes deep in discrimination and gravitates 

towards Kaivalya.’' {YD. 1.4.25) 

(12) “The resolution in the inverse order of the qualities, bereft of 
any motive of action for the Puru$a, is Kaivalya or it is the 
establishment of the power of knowledge in its own nature.” 

{YD. 1.4.33) 

(8) “fl*»U*TcT HJfrnmret 3H fT? «” ( YD. 1.2.25) 

(9) “a* qTTtrrcfa t ” {YD. 1.3.51) 

The idea is that he attains Absolute Aloneness or independence and 
becomes free. I.e., When one gives up even the ideas of omnipotence and 
omniscience, then comes entire rejection of enjoyment. When a Yogin 
has seen all these wonderful powers and rejected them, he reaches the goal. 
What are all these powers ? Simply manifestations. They are no better 
than dreams. Even Omnipotence is a dream. It depends on the mind. So 
long as there is a mind it can be understood that the goal is beyond even 
that mind. 

(10) “swgwqt: ll” (YD. 1.3.56) 

I.e., Kaivalya is attained when the mixture of purity and impurity 
called Sattva has been made as pure as the Puru$a itself ; then the Sattva 
reflects only the unqualified essence of purity, which is the Purusa. 

(11) “tret ipjrersrpiTtT ferera n” (YD. 1.4.25) 

(12) 3*11*11 sfasm*: vs?*? fafasr#: n’’ 

(YD. 1.4.33) 
(Contd.) 
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Now the aphorisms from the Nyaya Sastra :— 

(13) “Emancipation (Apavarga) results, when among afflictions, 

birth, attachment, defects and false knowledge, the destruction 
of that which follows, leads to the destruction of that which 
precedes*’ ^ I U) 

(14) “The frustration (of hopes) is the characteristic of affliction 

(DufikkaV (ND - LU) 

( 15 ) “Absolute Independence is Apavarga (i.e. final liberation). 

(. ND. 11.21.22) 

Now the Vedanta Texts : — 

( 16 ) Badari says : “There is absence (of body and organs) (in 
the state of liberation) because it is thus (described in the 

x „ (VD. 1V.4.10) 

Scriptures). ' 


(Contd. from page 246) 

This is to say :— 

“Nature's task is done, this unselfish task which our sweet nurse, 
Nature, had imposed on herself. She gently took the Self-forgetting Soul 
by the hand, as it were, and showed him all the experiences in the uni¬ 
verse, all manifestations, bringing him higher arid higher, through various 

bodies, till his lost glory came back, and he remembered his own nature. 

Then the kind mother went back the same way, she came, for others who 
also have lost their way in the trackless desert of life. And thus is she 
working, without beginning and without end. And thus, through pleasure 
and pain, through good and evil, the infinite river of souls is flowing into 
the ocean of perfection, of self-realization. 

Glory unto those who have realised their own nature : may their 
blessings be on us all.” ( VivekGnanda) 

(13) “3:i3-^-Siafa-^S-fasin5n!THT- 

grrckro'n* u" {ND. I.l.i) 

(14) “3israi5test«j u” {ND. 1.1.2) 

(15) ll’’ {ND. 11.21.22) 

(16) “nwra it” ( VD • 1V.4.10) 


(Contd) 
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(17) Jaimini says : “There is existence (of the subtle body), 
because option has been ordained in the Scriptures).” 

(VD. IV.4.11) 

(18) Therefore, the Son of Badari (i.e. V y&sa) says: “There are 

both (i.e. existence and non-existence of a body) as in the 
Dvndafaha (i.e. a sacrifice to be completed in 12 days and to 
be performed by a Vanaprastha).” ( VD . IV.4.12) 


(Contd. from page 247) 

I.e , In the previous Sutra, it was told that if one attains final libe¬ 
ration, by his mere wish, things come to pass. This shows that soul 
possesses a mind. The question naturally arises whether it possesses a body 
or not. BSdari says that it does not, for the scriptures say so. “And it is 
by means of this divine eye of the mind that he sees the desires and 
rejoices’' (CHU. VII1.12.5). 

This shows that it retains only the mind and not the organs, etc. 

(17) “*Tiq ll” (VD. IV.4.11) 

The following evidence is meant by the above-mentioned question : 

"h q^qtn qsraT wqfa" (sp^q), i e„ 

“He being one becomes three, the, seven, nine’’ (CHU. VII.26.2) 

This testimony says that a released soul can assume more than one 
form which clearly indicates that it possesses body or bodies, the mind and 
the organs. This is the view of Jaimini. 

(18) “ST*m$qf*TqPni qt?TTq«ftsw: u” [VD. IV.4.12) 

From the above Badarayaija (son of Badari) sums up that the released 
soul is of both kinds like the “Twelve Days’ Sacrifice” (gTqsitjfqa). 

The idea is that from the twofold declaration of the scriptures, this 
can be concluded that a released soul can exist both ways—with or without 
body—according to its liking. It is like the Twelve Days’ Sacrifice, which 
is called a Satra as well as an “ Ahina ” (stjjta) Sacrifice. 

This can be better explained in the following words :— 

‘ The question is whether soul retains body in the state of final libe¬ 
ration or not. According to Badari, the body does pot remain in Emanci- 

(Contd.) 
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The Upanisads Say :— 

(19) “When cease, the five 

(Sense—) knowledges, together with the mind {Manas) 

And the intellect ( Buddhi ) stirs not - 

That, they say, is the highest course {Paramn gati).” 

{KTU. VI. 

(20) “This, they consider, as Yoga : — 

“The firm holding back of the senses.” 

Then one becomes undistracted {Apramatta) 

Yoga, truly, is the origin and the end {Prabhava and Apyaya 

{KTU. VI. 


(Contd. from page 248) 

pation. Contrary to this view, Jaimini holds the view that the body exit 
even at that stage ; because he says that it is declared in the Scriptui 
that an emancipated soul can assume body at his option. 

Thus the son of Badari (Vydsa ) contends that there are both, L 
presence of body as well as absence of body, as in the Twelve Daj 
Sacrifice, enjoined for a Vanaprastha. He is allowed to take only a ve 
limited quantity of food by taking that hunger is present as well as abse 
as the Performer of Sacrifice is not allowed to take full meals. Therefo 
he cannot be said hungry, nor that he is not hungry. 

(19) <*3*n*f?rc5?j* snsnf;* qjror ^ i 

srfsro * wroig: nffn? n" {KTU. VI10) 

Also found in MTU. VI.30. 

(20) “ai ubTfafa ff'TOfafhrirorc'JTw i 

3TSPTt**cT 3T *wffr, tfVrt f$ ll” [KTU. VI-11) 

Here, tbe word ‘Yoga’ literally means ‘yoking’ ; both a ’yoking’, i.i 
subduing, of the senses , and also a ‘yoking’, i.e. joining or ‘union’ wil 
the Supreme Soul. 

The word ‘Apramatta’ has been translated by us as ‘undistracted’, 
is a technical Yoga-term. 

The words 'Prabhava and Apya in this verse literally mean ‘the origi 
and the end’; perhaps, of “the world” of beings and experiences. Th; 

(Contd. 
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(21) “When are liberated all 

The desires that lodge in one’s heart, 

Then a mortal becomes immortal : 

Therein he reaches Brahma.” ( KTU. VI.14) 

(22) “When are cut all 

The knots of the heart here (on earth), 

Then a mortal becomes immortal ! 

—Thus far, is the instruction.” ( KTU. VI.15) 

(23) “He, (the emancipated soul) verily, with that divine eye, the 
mind, sees desires here, and experiences enjoyments.” 

{CHU. VIII.12.5) 

(24) “Verily, those (gods) who are in the Brahma-world (i e. in the 

state of communion with Brahma) reverence that Self. There¬ 
fore, all worlds and all desires have been appropriated by them. 
He obtains all worlds and all desires who has found out and 
who understands that Self (Atman). Thus spoke PrajOpati — 
yea, thus spoke Prajapati." {CHU. VIII. 12.6) 


(Contd. from page 249) 

is : ‘the world’ becomes created for the person when he emerges from the 
Yoga state, and passes away when he enters into it. According to isiftkara, 
the translation should be : “An arising and a passing away”, i.e., is 
transitory. But according to our author Prabhava ” means “illumination 
of pure and true qualities’' and “ Apyaya ” denotes “end of impurities and 
falsehood." The Yogin attains these Gunas, through ‘UpasanB-yoga’. 

(21) “ust m qrtm |fq faen: i 

ST«T qFqfsqat l” {KTU. VI 1 4) 

(22) qq I 

3T4 *Tfofsqa> qqftlqTJragqmqq 11 " {KTU. VI.15) 

(23) iln qSTqt ifTIRH qqjq T«T^ 1 1 " {CHU. VIII.12.5) 

(24) “u qpq'fr ft si qq 8ttFBwg T n^ 1 
BMIcT qq q rttar WMT: qq q qqqT: I 
q qqfcsq sntqlfq qqtoq *xqiq i 
qmqiFqismgfqsi qrnifir ?fq 5 sMiqfq- 
?qtq 5T3tTqf^qiq II” {CHU. VIII. 12.6) 
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(25) “That, within which they are, is Brahma. That is the Immortal. 
That is the Self (Atman). I go to Prajapati's abode and 
assembly-hall. I am the glory of the BrShmanas, the glory of 
the Princes (Ra jans), the glory of the masses ( Visum ) ; 

I have attained unto glory. 

I am the glory of the glories.’’ (CHU. VIII.14) 

(26) “The ancient narrow path that stretches far away 
Has been touched by me, has been found by me. 

By it the wise, the knowers of Brahma, go up 
Hence, to the All Bliss world, released.” 

(27) “On it, they say, is white and blue 
And yellow and green and red. 

That was the path Brahma found ; 

By it goes the Knower of Brahma, the doer of right (Put.iya- 
Krt), and every shining one.” 

(28) “They who know the breathing of the breath, 

The seeing of the eye, the hearing of the ear, 

(The food of food) the thinking of the mind— 

They have recognised the ancient, primeval Brahma. 

By the mind alone is to be perceived. 

There is in Him (or in world) no diversity.” 

(29) “He gets death after death. 

Who perceives here seeming diversity. 

As a unity only is to be looked upon— 

This indemonstrable, enduring Being.” 

(25) “tTSWTTftre cT3E*T?T*< P 3n?«TT, ST5rt<T&: TPTT 5PTa I 

7 tsrt mi) fam a 515 

trn: II” {CHU. VIII.14) 

(26) “H<Ji: <p«tt fatTT: HP? l 

ffa alTT SfalrfffT Stefas PUT PtefatT) f^?cTT: ll” 

(27) “afpR gifagfr sftsmtg: jtfpi q 1 

gq t;«tt a^oTi figfqp: Mfii q^ifqq asm: 11 ” 

(28) “snoTPI JTWgq W sftqPT qqq) ^ qq) fqf: 1 

& fafasg: ?r?r grtopm qqqqieacq ^5 qtqrfcq faqq h” 

(29) “gpft: p grgniwftfa q 55 qplq q*qfq 1 


(Contd.) 
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(30) “Spotless, beyond space. 

The unborn Soul, great, enduring, 

By knowing Him only, a wise 

Brahmaija should get for himself intelligence.” 

(SB. XIV.7 ; BU. IV.4.8,9,18-21) 

(31) “He ( Yajnavalkya ) said : “That, O Gargl, Brahraaijas call 
imperishable ( Ak$ara ). It is neither coarse (or gross) nor fine 
(or subtle), nor short, nor long, nor red, nor glowing (like 
fire), nor adhesive (like water). He is without shadow and 
without darkness, without air and without space, without 
stickiness, (intangible), odorless, tasteless, without eye, without 
ear, without voice, without wind, without energy, without 
breath, without mouth, without personal or family name, 
unaging, undying, without fear, immortal, stainless, not 
uncovered, not covered, without measure, without inside, and 
without outside. 

It consumes (eats) nothing. 

No one consumes it.” (SB. XIV.6 8 ; BU. III.8.8) 

EXPLANATION 

Thus the Jiva (i.e. the individual soul) becomes happy for ever by 
attaining the Supreme Being who is (the ultimate) goal of the released Souls, 
who is liberation itself and who is defined as “All-existence, All-consciousness 
and All-bliss.” 

(Contd. from page 251) 

Our author explains the phrase ‘ Jf ^ 1 %^” (i.e. no diversity) as God 
is one and one only. There is no second or third God. He is one, without 
a second, third, and so on. 

(30) “faTar: IT 3TT*tT?TlcT 3T5t aTTrW t 

arte tftft fasn* 5T5tt jgfa ST^m: 11” 

(SB. XIV.7 ; BU. IV.4.8,9,18-21) 

(31) "h i qag ereerc *ttf«? sn^mr 

*TST*TT 

I * crewtfk ST 

II” (SB. XIV.6.8 ; BU. 111.8.8) 
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(32) “You, who are adorned with sacrifice and pious donations, 

have won the friendship of Indra (i.e. God) and immortality ; 
upon you O Angirasas, may happiness attend ; welcome O 
men (MSnavas) lo you who are most wise.’’ (RV, X.62.1) 

(33) “He is our Kin, our Father and Begetter ; He knows all beings 
and all ordinances. Securing eternal life in Him, the gods 
have risen upward to the third high region (i.e. stage). 

(YV. XXXII. 10) 

The (text) beginning with ‘ Avidya ’ etc. (YD. 1.2.3) and ending with 
the words ‘ Adhyairayam' describes the state of final release. It is to be 
(clearly) understood. The meanings of the (last two verses) have been 
given in our Hindi rendering. 



(32) it asm gfsmox xwax XI«g*<33cg»xtan I 

5T**XT g) SXf| SXfcrqwilrT n’’ 

(RV. X.62.1) 

A faithful translation of this verse has been given above. Our author 
has not commented upon this verse in its Sanskrit text. An explanatory 
note on this verse has, however, been given by him in Hindi which in no 
way can be taken the paraphrase or literal rendering. It gives only the 
import which can be summed up :— 

“The emancipated souls (i.e. Aftgirasas) live in the bliss of final 
beatitude, performing sacrifices of knowledge and surrendering themselves 
to God by way of Daksiya. All happiness is meant for them who by the 
friendship of God have got final Release. The other released souls, who 
have attained that stage earlier to them, admit them in their blissful asso¬ 
ciation. They receive them with loving eyes and sweet words.” 

Griffith interprets the word ‘Manava as ‘son of Manu’, i.e., Nabhane- 
di§ta Manava. But according to the Nirukta, Angirasas mean “vital airs in 
the body” which are sons of cosmic energy (i.e. Agni). (cf:RK. VIII.2.105) 

(33) “xx g) «?53»xf?cTx xx fgqtcxx crxmfa H xxaRifa; faW i 

Hex ?gx 3xgaxxt?mfgxxn?ft|r Enxx^wwcx it (YD. xxxil.io) 

Cf. RV. X.82,5. 
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(1) “Tugra (i.e. a man of mighty aspirations) desirous of riches 
( Rayim ) and prosperity ( Bhujyum ) should cross (frequently) 
oceans (and thus amass the wealth) in ships ( Asvina ) (running 
with the help of) water, fire and energy. Such a man never 
dies (Mamrvan). The Aivinas (i.e. the water and fire) provide 
for him boats, ships and aerial cars {Antariksa-Prudbhih) 
unwetted by the billows.” (RV. 1.116.3) 

(1) gat 3 rfa * ntfWjwgf sr*}^: I 

n” {RV. 1.116.3) 

This verse is differently understood and interpreted by all the Eastern 
and Western scholars. They have traced here some historical events, where 
Tugra and Bhujyu are proper nouns. Sayaija, the well-known commentator, 
explains the word “Tugra” as ‘Raja or King’. He had a son by name 
Bhujyu. Tugra, it is said, was a great friend of the Aivins. Being much 
annoyed by enemies residing in a different island, Tugra sent his son Bhujyu 
against them with an army on board ship. After sailing some distance, the 
ship encountered a storm, in which his ship was lost. Bhujyu applied to the 
Aivins who brought him out and his army back in their own ships, in three 
days. It is evident from this and the two following verses. Sayaija trans¬ 
lates this verse as :— 

“Tugra, verily Asvins, sent (his son) Bhujyu to sea, as a dying man 
parts with his riches ; but you brought him back in vessels of your own, 
floating over the ocean, and keeping out the waters.” 

Griffith who followed Sayaija explains this verse as 

"Ye, Asvins, as a dead man leaves his riches, Tugra left Bhujyu in 
the cloud of water. 

Ye, brought him back in animated vessels, traversing air, unwetted 
by the billows.” (Contd.) 
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(2) “These three types of cars should possess means of comforts 
and should be able to run (at such a swift speed) that they may 
cross the watery ocean, the land, the upper region in three 
days and three nights as if they were provided (with) hundreds 
of feet, possessing six mechanisms, five chambers causing 
swiftest speed.” ( RV . 1.116.4) 

(Contd. from page 25 *) 

Griffith also adds :— 

“Bhujyu : a Rajarsi, son of Tugra, rescued when in danger of 
drowning.” 

Readers will mark here the evident difference between Sayapa and 
Griffith. 

According to Dayananda, the Vedas contain no historical events or 
names of the persons. The Vedic words denote only the general meaning. 
Yaska also held this view and says ‘ cUft'UTPa'T i” The 

followers of the Nirukta school take only the etymological interpretations 
of the Vedic words. Therefore, Yaska says :— 

? Jta sTa^sqm: i ctmjfsgT ii” 

Here, the words ‘Tugra and ‘ Bhujyu ’ (taken as proper nouns by 
others) mean only ‘a seeker of riches’ and ‘the enjoyable articles’ respecti¬ 
vely. The grammatical explanations of these words are given by our author 
in the original text. 

(2) "fast: «qfr<IT§T% l 

at* fa*ft *raq?fa: n [RV. 1.116.4) 

H. H. Wilson says here, “This is a rather unintelligible account of 
a sea voyage, although the words of the text do not admit of any other 
rendering.” He translates it:— 

"Three nights and three days, Nasatyas, have you conveyed Bhujyu, 
in three rapid revolving cars, having a hundered wheels, and drawn by six 
horses, along the dry bed of the ocean, to the shore of the sea.” (P. 197) 

Griffith renders it :— 

“Bhujyu, ye bore with winged things, Nasatyas, which for three 
nights, three days full swiftly travelled, 

To the sea’s farther shore, the strand of ocean, in three cars, 
hundred footed, with six horses.” 
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EXPLANATION 

The purport (of these stanzas) is as follows :— 

The stanzas, e.g. “Tugro ha etc.” describe the (various) arts of building 
(ships etc.). The word ‘ Tugra’ is derived from sJTuj ‘to kill, to strengthen, 
to accept, to live in a house* with the suffix ‘Rak' occurring in Unalis. Thus 
Tugra means a person desirous of wealth. He, being desirous of riches 
( Rayim ) and things of enjoyments ( Bhujyu ), e g. necessities of life, comforts 
and victory, should accomplish his desires with the aid of physical and 
material science. He by constructing ships of wood, iron &c. and by using 
fire and water (Aivina) (for producing steam) may make voyages in the 
ocean for export and import and thus amass riches. By adopting this 
practice none can die of starvation aud without assets, for he has laboured 
so much. Hence ships must be launched (Avdhfih) in the ocean for going 
and coming from one country to another by water. How can ships be 
constructed ? Ships are to be constructed with metals, e.g. iron, copper, 
silver, or with wood, &c., and by the use of heat and light-producing energy. 
These substances ( Asvins ) when rightly used enable men to go from one 
country to another with all comforts. Here the verb ‘ Uhathuh' (conveyed) 
is in the Second Person. This Person is to be converted into the Third 
Person. The ships which take men on their forward and homeward voyages 
on the sea must be strong ( Atmanvatibhih ) and able to remain steady. The 
officials and the traders should voyage by means of ships whenever emergency 
requires. Similarly conveyances of many other kinds e.g. aerial cars, &c. 
can be constructed with the above-mentioned materials and means. All 
men should amass the highest type of wealth with the help of aerial cars 
traversing the upper regions (Antariksaprudbhih). Ships and aerial cars 
should be so smooth and polished that they become water-proof ( Apodaka ) 
and water does not enter into them. In this way men should travel in the 
three regions, e.g. land, water and air, by means of land vehicles, ships and 
aerial cars. ( RV . 1.116.4 ; X.62.1) 

The following evidence (from the Nirukta supports our interpretation 
of the word ASvins ): - 

(3) “Now the DevatSs of the bright firmament. Among them, the 
Asvins are the first to come. The (two) ASvins are so called 

(3) “wsicft qwwT Hat: i aramfopft inmirnfort wia: i srfaaaV 
nt trerr i i area:—stfopft—seatoNur i 

i sr^trra)—i i” 

(N. XII.l) 
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as they pervade all. One (pervades all) by juice and the 
other by light. According to Aurnavabha, they are called 
ASvins because they possess Aivas (i.e. horses). Now what are 
Aivins ? According to some (they are) the bright region and 
the earth. According to others, (they are) day and night. 
According to (still) others, the sun and the moon.” (TV. XII. 1) 

(4) “Similarly Asvins are Jarbharl (i.e. protectors) and Turpharl 
(i.e. destroyers). They are Udanyajevetyudakaje-Iva, i.e. water- 
born as it were, i.e. like the two ocean-born gems.” (TV. XIII.5) 

From these citations it is proved that three types of cars can be 
prepared by mechanical devices with the help of gases ( Vayu ), fire, water 
and earthly substances. 

Three kinds of vehicles, the ships, &c., ( Tribhir-Rathaih ) should 
contain all sorts of comforts (Ramav-xya Sadhand) and they should have a 
speed as fast as to cross the ocean, the land and the upper region in three 
days and three nights (Throb Kfpah-Tri-aha ) rushing on their ways as if 
they were equipped with countless feet ( Sata-Padbhih ). These cars should 
have Sad-Aivas (six mechanisms), i.e. five chambers for swiftest speed. 

What material is used for the successful operation of these cars ? 

These cars are to be operated with the help of the Nasatyas, i.e. the 
above-mentioned Asvins. Hence, the statement : “ Nasatyas , i.e. Dyau and 
Prthivi (i.e. the bright region and the earth) set the cars move.” 

In the stanza the verb Vhathuh' is used in the Second Person in the 
sense of the Third Person as is obvious. The (following aphorism from) the 
Astadhyayi is an evidence in support of this interchange :— 

(5) “Interchange is very common.” ( P . III.1.85) 

On this the author of the Mahabhssya says : — 

(6) “The author of the Sastra means to approve the interchange 
(in the use of) case, verbal suffix, Padas, gender, person, tense, 

(4) '‘cprrforct stifa snfat=**?*>, g i z&n- 

ss, II” (N. XIII.5) 

(5) ll” (P. III. 1.85) 

(6) g i 

^ n" (mb.) 
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consonants, vowels, accent, Kartr and Yah ; this object is 
accomplished here with the word ‘Bahulaka’, i. e. very 
common.” {MB.) 

Thus the meaning is : “Those very Nastyas, i.e. Aivins , move rightly 
the cars,” The past perfect tense is here in the sense of present indefinite. 
They alone are the principal means and helps in building these (three kinds 
of) cars. 

By following this way and not oth.*rwise men can obtain Bhujyu, i.e. 
the best comforts and enjoyments ( RV. 1.116.4) 

(7) “Aivins move (the three kinds of) cars endowed with hundreds 

of cars or propellers ( Sata-Aritra ) in the ocean of water and 
the air where there is nothing to give support, nothing to rest 
upon, nothing to cling to, for the accomplishment of pleasures 
and comforts.” (/?F. 1.116.5) 

(8) “The Aivins (i e. water aid fire) generate the white steam 

(.Sve/a-^sVa) for swift locomotion (Aghaivayu) bringing always 
all comforts This gift of Aivins is meritorious ( Mahi ) and to 
be celebrated. Such a swift car ( Vaji ) should be procured 
{Havya) by the merchants ( Arya ).” {RV. 1.116.6) 


(7) “ailitww artni'n « 

qqfaqqi SRSsjpfogqw CTaiTfSt suqqttrffiMmq n” [RV, 1.116.5) 

Griffith translates it — 

“Ye wrought that hero exploit in the ocean which giveth 
no support, or hold or station, 

What time ye carried Bhujyu to his dwelling, borne in a ship 
with hundred cars, O Alvins” 

Sayaija explains :•— 

“This exploit you achieved, Aivins, in the ocean, where there 
is nothing to give suppoit, nothing to rest upon, nothing to cling to, 
that you brought Bhujyu, sailing in a hundred-oared ship, to his father’s 
house.” 

(8) qqfwtT trqaqdqqraqiq I 

AST ?lq qf$ qfaffq 1J5T qg) qvsft aqfq3*qY 3Tq: it’’ 1.116.6) 

(Contd.) 
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EXPLANATION 

O men, you should travel in the ocean full of water or in the upper 
region where there is nothing to ( Anarambhatie ) give support, nothing to 
rest upon (Anasthane) and nothing to catch at by hands ( Agrabhatie ) for 
the success in your undertakings by preparing ships and aerial cars through 
the methods described above. The phrase i Aivina Uhaihuh-Bhujyum’ (i.e. 
ASvins carry Bhujyu ) is to be interpreted in the above-mentioned manner. 
Such cars when driven by the properly used ASvins ( Asta-n , i.e. launched or 
driven ; from ^A$ ‘to throw’) bring success to the efforts. What type of 
ship (or aerial car) should be launched in the ocean (or in the air) ? (Here 
it is stated that) it should be &ata-Aritram, i.e. it should have hundred cars, 
made of steal for supporting, steering and for taking the bearings. Such 

(Contd. from page 258) 

The meanings of the following words deserve particular 

notice :— 

(a) A'svins : i.e. water and fire. 

(b) Svetam-Aivam ; i.e. white steam. 

(c) Vaji : i.e. a car moving at very fast speed. 

(d) Havya : i.e. worth having. 

(e) Arya : i.e. a trader. 

Dayananda cites a number of evidences to support these 
meanings in the original text. His vision is ar$a (i. e. Seer’s observations). 

But H. H. Wilson interprets it :— 

" Asvins , the white horse you gave to Pedu, whose horses were 
indestructible, was ever to him success; that, your previous gift, is always 
to be celebrated : the horse of Pedu, the soatterer (of enemies), is always 
to be invoked.’’ He adds the following note :— 

“It is said, Pedu was a certain Rajarsi, who worshipped the 
Alvins. They gave, therefore, him a white horse, through the possession 
of which he was always victorious over his enemies.” 

Griffith says :— 

“The white horse, which of old ye gave, Aghasva, A§vins, a gift 
to be his wealth for ever. 

Still to be praised is that your glorious present, still to be famed 
is the brave horse of Pedu.’’ 



260 


1JGVEDADI-BHASYA-BHUMIKA 


cars are to be used on land, in water and in the air. These three types of 
cars should be constructed with hundred mechanical fittings, fastenings and 
regulating apparatus (for keeping them joltless and steady). Such cars 
procure lasting and abiding ( Tasthivamsam , i.e. Sthiti Mantam) happiness 
and prosperity. (RV. 1.116.5) 

As this practice yields all enjjyments, all men should make efforts in 
this way. The expert scientists ptoduce white steam (Svetam Aivam) by 
properly employing the above mentioned Asvins, i.e. water and fire, which 
make the aforesaid cars run at the swiftest speed. Such cars always (Saivat) 
are source of happiness (i vasti ). These perfect cars are provided by ASvins 
and men should take (best) advantage ( Guna ) of them. Here the word 
'Vclm’ (i.e. yours) is in the sense of ‘their’ by the interchange of person. 
The power of Asvins is described here as Dntram, i.e a gracious present as 
it is conducive to happiness. It is 1 Mahi\ i e. highly meritorious and is to 
be celebrated (Kit ten yam). The word ‘ Kirtenyan f is formed by adding 
the suffix ‘Kenya' according to the aphorism of “Krtyarthe Tav aikena-Kenya- 
Tvanah" (P. III.4.14).** This means, “highly glorious.” It gives excellent 
good to others. Here the word ‘ Bhut ’, i.e. Abhut (i.e. was), is in the sense of 
' Bhavat? (i.e. is). Here past tense is used in the sense of present tense 
(by interchange). This swift horse by name Agni (i.e. fire) is Paidva and 
it causes these cars to run rapidly on their ways. According to the Nighantu 
(I. 14) :— 

(9) “Paidva and Patahga are the synonyms of horse.” 

(Nighantu 1.14) 

Thus we should employ this fire, the cause of swift locomotion, 
(Sadam-it) to oiir use. Arya (i.e. a merchant) particularly should use this 
type of horse. According to the following aphorism of Panini the word 
'Arya' means a merchant or a VaiSya : — 

(10) “Arya in the sense of Svami (i.e. master) and Vaisya (i.e. a 
merchant). (P. II1.1.103) 


** «” (P. III.4.14) 

(9) “qSqfTJf) if' (Nighantu 1.14) 

(10) “sni: f' (P. III.t.103) 

In the other sense we get the word li AryaU’, i.e. approachable. 
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(11) “There are three (sets) o f wheels (Pavis) i n a car for smooi 
and graceful motion (M ad hu-V ethane). Let there be thn 

columns placed (above it) for support. All (artisans) know 
that this (car) leads to peace (Soma) and comfort. With tl 
help of ASvins alone, it covers (greatest distance) in three da; 
and three nights.” ( RV. 1.34.: 


(II) “5*4: *'1 sWflf fers3 ?? T% I 

wrcir fswi ant: fiwfaoat f?ai ii” 

(J?F. 1.34.2) 

The following words deserve notice :— 

(a) Madhu-Vethane : ‘'TOTafaaffl I” i e. a car with a smooth am 

graceful motion. 

(b) Pavayah : A ‘Fajra-Uke’ set of wheels. 

(c) Somasya-Veniim : for the realisation of Soma, i.e. pleasure 

and peace. Dayananda explains the word Venclm a 
‘desirable’. But Sayana and others find here a historica 
reference which according to Wilson is never traceable ii 
the Pur etnas. He says :— 

"The Asvins are said to have filled their Ratha or car with all sort 
of good things when they went to the marriage of Vena with Soma —; 
legend not found in the Puranas.” 

He translates the stanza :— 

“Three are the solid (wheels) of your abundance-bearing chariot 
as all (the gods) have known (it to be) when attendant on Vena, th< 
beloved of Soma; three are the columns placed (above it) for suppor 
and in it thrice do you journey by night and thrice by day.” 

Griffith translates :— 

‘‘Three are the fellies in your honey-bearing car, that travels aftei 
Soma’s loyed one as all know. 

Three are the pillars set upon it for support, thrice journey ye bj 
night, O ASvins, thrice by day.” 

Griffith here adds that :— 

“Soma is here the Moon. His darling is Jyotsna or Kaumudf: 
Moonlight, identified with Surya, is the light borrowed from the sun," 
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EXPLANATION 

For the creation of smooth, (and graceful) motions ( Madhu-Vahone ), 
in a car and for the speediest locomotion, there should be attached three 
Vajra -like solid sets of wheels mechanically prepared. Similarly the artisans 
erect three Skambhas, i.e. supports, to keep the car firm and steady and to 
preserve the various mechanical devices firm in their respective places. 
Visve, i.e. all (the mechanics) know that such cars lead to peace (Soma) and 
prosperity and the realisation of desires (Vendm). Such cars can be achieved 
and got prepared with the help of ASvins alone because their proper use 
can bring success, in constructing such cars which make us travel the 
greatest distance in three days and three nights. ( RV. 1.34.2) 

Now what type of cars for travelling in the air, and upon the water 
or land should be constructed ? Here it is said : 

(12) “It should be prepared with Tri-Dhatu, i.e. three metals, e g. 
iron, copper and silver. How much speed should it have ? 
The Aivins, i.e. air and fire (gases, heat or electricity) may by 
means of mechanical devices move it forward and backward 
as fast as move the mind and the soul (Atmeva Vatah)." 

(RV. 1.34.7) 

(13) “(Now the cars are further defined as)” Aritram, i.e. provided 

with apparatus for keeping it steady and retaining its balance. 
It should be ‘Prthu’, i e. spacious enough. Such a car yoked 
with a horse, i.e. fire (Atva), is strong enough to cross ( Tirthe ) 
the great oceans (Sindhu-Maha samudras) at the fastest speed. 
All the three cars should be equipped with waters ( Indavah ) 
for generating strong steam so that the cars may run at the 
swiftest speed. (RV. 1.48.8) 

Here the word ‘Indu’ means ‘water’ as it is read in the synonyms of 
water in the Nighantu (1.12). This word is formed from the *JUndi 
by converting its initial *£/’ into */’ according to the following aphorism 
from Utjadi :— 


(12) T^i 8rf?*rci oarar qnf fraTg <jfa«toi?Tro?w i 

fasft rWi <w*er smite qrg: Fulfill nsBjirtj n” 

(RV. 1.34.7) 

(13) * ‘arftet «rf i 

33^ 5^9; u” (RV. 1.48.8) 
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(14) “The first (letter of the root) Undi is converted in It." ( U. I) 

(15) “O men, employ air, water, &c. rightly in the above mentioned 
three cars which are as swift as mind (M ano-J avah) for the 
purpose of locomotion. These—air,fire, etc., in conjunction 
with water, produce steam which gives swift speed to them.” 

(RV. I.6.9.4) 

(16) “For the purpose of traversing the entire distance (ParQya 
Gantave) cars should be created which can move upon land, 
water and in the air. May our ships be as best as those of the 
intelligent people (Matinam), whose profession is voyage. 
As these wise people employ ( A-Yunjotham ) fire and water 
(for generating steam) in their cars, so we use them in ours. 
Similarly let all people make efforts to prepare such cars for 
traversing all routes in oceans as well as elsewhere.” 

(. RV. 1.3.34.7) 

The word ‘Matoyah' has been included in the list of synonyms of 
'Medhavin' (i.e. the wise) in the fifteenth Khanda (in the third chapter) of 
the Nighantu. 

(17) “O men, when the fast moving mechanised horses ( Harayah ) 
are moved by kindling fire under a container full of water 
with wood and other burning material, and when thus the 
machinery is set working with mechanical devices, then the 
particular car ( Ni-Yanam ) made of earthly substances (Prthvi- 
Vikaras) glide up ( Vt-Patanti) high into the bright firmament.” 

(RV. II.23.24.47) 


(14) li” (U. 1) 

(15) “fa it tsttafft giro a siWwaft atagat faataat I 

T5BRT RSTSTRm: ll” (RV. I.6.9.4) 

( 16 ) “m srf atat jfcftat ata gma a?al i 

RsanataftaaT ll” (RV. 1.3.34 7) 

(17) “jwf fqqtq £Tq; gqqf a?qt RRHT fSRRptafjR I 

a an aaaa naata ata?mfaa aila gfaa) agate! n” 

(RV. 11.23,24.47) 
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(18) “In these cars there should be twelve Pradhis (i.e. supports) 
for mechanical appliances (Aras from the */*. ‘to move’) 
and there should be one (fly) wheel ( Cakram) for keeping the 
machinery in rotation. There must be three Nabhyas (i.e. 
contrivances) in the centre to keep the whole machinery in 
working order. Three hundred mechanical parts should be 
constructed there for moving and stopping the cars and let 
there be sixty other parts. This all arrangement should be 
made in that car. ( Kah-u-tat-Ciketa ) This process is not 

known to all.” (RV. 11.23.24.48) 

These and similar other stanzas are fcund in the Vedas on this topic, 
but we do not cite all of them here, for this is not the proper place (as it 
will increase the bulk of the book).* 


(18) atfot stvqjfir v t 

a 11” 

(RV. 11.23.24.48) 

* Some critics observe that R$i DaySnanda, having seen the 
scientific achievements and discoveries made by Europeans in his time which 
were unknown to Vedic India, has wrongly tried to establish, by inter¬ 
preting Vedas in his own way, the fact that ships and aerial cars 
(Vimanas) were fully known to ancient Bharata and that Dayananda’s 
attempt is wrong. But I cannot agree with them. These critics are not fair 
to him. They forget that the West saw the first “Air-Flight” only in 1901 
and our author wrote this book much earlier in 1876. Dayananda’s con¬ 
tention is not based on his intensive (deep) study of Vedas only but he 
also read the entire post-Vedic and classical Sanskrit literature. Ramayana, 
Mahabharata, RaghuvamSa, and even Jatakas have numerous descrip¬ 
tions in this context. The well-known work u SamardhganaSatradhdra” 
of King Bhoja (1100 A.D.) deals with this topic also. Svami Brahma 
Muni recently discovered an old manuscript entitled Vimana Sastra ” 
of Bharadvaja and published it. It is a specific treatise on this topic. 
Rsi DaySnanda also saw such a treatise and declared in his speech at 
Pune in 1875 that “8ft | t” (i.e. He saw a book 

dealing with the manufacturing of “Aerial cars”). Hence, Dayananda 
bad a firm and positive knowledge in this matter. 




THE SCIENCE OF TELEGRAPHY 


The following stanza refers to (the origin) of the telegraphic scienc 

(1) “With the help of ASvim, (O men), you should emf 
(Duvasyathah) tilegraphic apparatus (Taru Taram) (made 
pure (Sveta) metal, charged with electricity ( Abhi-Dyu ) ; 
acceptable by all (Puru-Varam) for (attaining) success ( Pedi 
(against) your malicious (Sprdha) foes. It is unavoida 
(Dutfaram) and most frequently ( Car-Krtyam) used in 
military operations (Prtariasu, i.e. armies) and is fit for ev 
work like Indra (i.e, the sun).” (R P.1.119 

EXPLANATION 

O men, you should prepare telegraphic apparatus ( Taru-Tdram ) o; 
pure white (Sveta Sudd ha) metal being a good conductor of fiery electric 
(Agni-Guna-Vid yut-.Mayu) and it should be (Abhi-Dyu) charged w 


(1) “j* asm* i 

auTfurer gaam |szt aatftaf*? u” (RV. 1.119.1 

The translation given above is based on the original explanatk 
given by DaySnanda in the text. He was a real Seer who without he; 
tation deserves to be placed in the category of the Seers to who 
Yaska refers in his book Nirukta as “Sak$at Krta-Dharmanah". It w 
be interesting here to compare and contrast the translations of oth 
icholars. 

Sayana interprets it :—. 

"ASvins, you gave to Pedu the white (horse) desired by many, t 
breaker-through of combatants, shining unconquerable by foes in batt 
fit for every work ; like Indra , the conquerer of men.” 

Griffith also says :— 

“A horse did ye, provide for Pedu, excellent, white, 

O ye ASvins, conqueror of combatants. 

Invincible in war by arrows, seeking heaven, worthy of fame, lil 
Indra, vanquisher of men.” 

Dayananda must be admired for his scientific interpretation, qui 
unknown to the traditional and other scholars. 
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electricity. It should also have qualities of the Asvins. It (telegraphy) has 
a number of good advantages and therefore most of the learned use it. 
During the military operations ( Prtanctsu ), it is ( Dustaram ) not to be 
transgressed or overcome (i.e. it is unavoidable). It should be used 
frequently ( Car-Krtyam, i.e. Varam Varam Scrva Kiiydsu ) in all matters. 
What qualities are there in it ? Being repeatedly struck ( Punah-Punah 
Hanana) it transmits What is it for ? It brings success ( Pedave ) in all 
great and good matters. It is most advantageous in vanquishing jealous 
enemies ( Spardhan ) and in ensuring victory to the home-forces. It helps in 
performance of duties by men in the army (Car$am-Saham). It reveals 
seven occurring at great distance like the sun ( Indram-Iva ). (You should) 
make the best use of the Asvins, i.e. the terrestrial substances and electricity 
and use also the telegraph-apparatus ( Yuvam Duvasyathah).* 

In ‘Yuvam Duvasyathah' there is interchange of the Person (i.e. 
Second Person in the sense of Third Person). (RV . I. 119.10) 




* Some occidental and oriental scholars do not accept the existence 
of telegraphy in ancient India. According to them, the assertion of Rsi 
Dayaoanda in this context is based on prejudice. They hold that there was 
no telegraphy or telecommunication system (whatsoever) in ancient India. 
But the fair-minded scholars who have studied Vedas and other Sanskrit 
works with open mind do not accept tbis. Like air-flights, tele¬ 
communication system was very well known to ancient India. We 
infer from Bhagavad-Giia, which is a part of Mahahharata, that television 
as well as telecommunication of very high order was available to Sanjaya 
who saw and heard all events or all talks of the heroes of the Kuruksetra 
war. This science was known to Vyasa and a reliable system of this sort 
was then in actual practice. We have a specific injunction for kings in 
the “Sukraniti”, enjoining upon the rulers to set up an unfailing system of 
telecommunication and telegraphy which must have a direct link with the 
centre :— 

WTrtf sr ll” ( SN. 1.367) 

I.e., the system must have a direct link of at least 20 thousand miles 
and must not take more time than a day. 

I advise the reader to refer to RBmayaija (1.56.9) and Nirukta 
(VII.23) indicating the use of electricity in Vedic India, 



THE SCIENCE OF MEDICINES 

(The under-mentioned verse refers to the origin of the medical 
science) 

(I) “To us let Apas (i.e. waters or vital airs) and herbs be 
friendly; let them be unfriendly to him who hates us and 
whom we hate.” ( YV . VI.22) 


EXPLANATION 

The purport (of this verse) is as follows :— 

Here the origin of the medical science is referred to. O Supreme 
Healer Lord ! May the medicines, e.g. Soma, &c. be friendly to us. Here 
the word Sumitriya (i.e. friendly) is formed by replacing suffix ‘Jas’ by 
‘Diyac’ according to the Vartika (i.e. a supplementary aphorism) that “IyO, 
DiySc and "V should also be included.”* ( M.B .) 

May these medicinal herbs be friendly, promote our pleasures and 
destroy our diseases through their precise knowledge. May the 'Apas' (i.e. 
Prmtxas), i.e. vital airs, be our good friends. May they be unfriendly, i.e. 
source of pains and inimical, to the unrighteous persons or lust or anger and 
the diseases who or which oppose us or whom we oppose. That is to say 
that medicines are benevolent like friends to them who follow a precise 
regimen and are malevolent like enemies to, and thus inflict afflictions on, 
them who transgress it. 

Thus we come across many verses in the Vedas which contain original 
principles [of the medical science. It is needless to cite all of them 
here. We will explain them in their respective places (in our regular 
commentary). 


(I) s? arm Mbtatr: i jffllfsrqraw* ffe a 4 

qq l” (YV. VI.22) 

” (MB. VII. 1.39) 
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(1) “Grant us O Asu-Nlti (i.e. Prolonger of life) our sight again; 
grant us again our breath and our enjoyment in this world ; 
long may we behold the rising sun ; O Anumati, favour us 
with prosperity.” ( RV . X.59.6) 

(2; “May Earth restore to us our vital spirit; may the bright 
(Den) firmament and mid-air restore it. May Soma restore 
the body to us ; may Pusan show us again the path of peace 
and comfort.” (RV. X.59.7) 

The above-mentioned stanzas reveal the doctrine of the past and the 
future births. 


(1) "argsftcf gHTFRlsr gsr: I 

30)*! gasat r: wfer it” (RV. X.59.6) 

Here the word ‘Asu-Niti’ means God who is bestower of long life. 

Giiffith comments upon this word as “a personification of the favour 
with which the gods regard the sacrifices and prayers of the pious.” Wilson 
says, “Gracious (goddess).” Asu-Niti literally means 'conductress of life, 
i.e. who prolongs life’. 

(2) “gstRf wg jfiwV i 

gstR: Wf p: <T^I Wts ll” (RV. X.59. 7 ) 

Here the word 'Dyau' (according to our author) means 'the shining 
sun’. Others take it as the firmament. Sayatja takes ' PathySm' as that 
which is in firmament, i.e. speech which is derived from Ether (^Araia). 
Wilson says :— 

Svasti may be a synonym of Vile (speech). “May she give us arti 
culation.” PathySm Vacam, ‘good speech’. 
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EXPLANATION 

Here the word 'Aiu-nltC is in the vocative case and is formed from 
Asu (i.e., vital spirit) by adding the root Ni ‘to take away’, i.e., one who 
takes away life, i.e. God. O God, may we be happy whenever we may assume 
another body, after death. 

Here the ‘ Cakfu’ (i.e. eye) is an indication of the self and all other 
senses. Thus it means, “Give us, O Lord, the eyes and all other senses 
when we may assume another body after leaving the present one.” Restcre 
to us all senses in our rebirths. The word 'Pray-a' indicates vital airs as 
well as inner organs. Give us again, i.e. in our next birth, the vital airs 
and all inner organs. O God, grant us in our re-birth all enjoyments 
(Bhogas) for ever, so that we may behold the rising sun and (have) in-coming 
and out-going vital airs. 

O Anumati (i.e. giver of honour i.e. God) make us happy ( Mr^aya ) 
through Thy grace and com'ortable in *11 our re-births. This prayer is 
offered here. ( RV . X.59.6) 

O Lord, be gracious to grant that in our re-births the earth may 
give us Pranu, i.e. food and strength. May the bright (Devi) Dyau( i.e. the 
light of the Sun) give us life-breath. May the middle region give us life 
again in our next birth. May the-Soma, i.e. the juices of herbs, grant us 
body (i.e. corporeal health and strength). O Pu$an, the giver of vigour show 
us the path of righteousness in our re-births. We pray that we may attain 
happiness through Thy grace in our re-birth for ever. (RV. X.59.7) 

(3) “The mind (i.e. thought) and life have returned to me ; my 

breath and soul have come again ; and the eye and the ear I 
have gained again. May Vaiivanam Agni (i.e. the Self-effulgent 
Leader of mankind) who is our bodies’ guard and unscathed 
preserve us from calamities and dishonour.” (YV. IV.15) 

(4) May sense return to me again and may Soul, spiritual power 

and riches (come to me again). Let the sacred Fires again 
aflame on altars, each wisely stationed, here succeed and 
prosper.” (AV. VII.67.1) 


(3) “ 3 RRR: JRTigR aim JR: RT«T: SRTTfRT R sihi gRSRW: jr : 

R aiTRR I jTCRlRT) R^SOfRRRT aifiR^: Rig jfittl^RSieT ll” ( YV. IV.15) 

(4) ‘‘jRRfrgfarq 3^KRT 5tf*<n 9T54R R 1 

3RTTRR) faW RR1IRIR 4*aiaTfil|R ll” (AV. VII.67.1) 
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(5) “He, who practised righteous course ( Dharma ) first (i.e. in his 
previous birth) assumes multifarious human forms (according 
to his previous acts). This Dhasu (i.e. a person having previous 
acts to his credit) who understands the unspoken (revealed 
divine) speech (i.e. the Vedas) enters his birth place first.” 

(AV . V.1.2) 


EXPLANATION 

O Lord of Universe ; may the mind endowed with knowledge and 
other good merits and may the (full term of) life come again to us in our re¬ 
birth through Thy grace. May the pure thought (or soul) come to us in our 
re-births. May the sight and hearing be restored to us. God who is the 
director and leader of the universe ( VaiSvanara ) has no defect such as 


(5) “Hr a) 5T*T*T: cleft I 

ortgofM hi at amagfart n” (AV. v.1.2) 

The last half of the verse (4) has been rendered by Griffith as 
“Again let fires, aflame on lesser altars, each duly stationed, here succeed 
and prosper.” 

But the stanza (5) has quite differently been translated by our author. 
Griffith himself admits that this verse is not clear to him. He remarks, 
‘‘This very obscure introductory verse.” 

I cite below his English rendering : — 

‘‘He, who, the first, approached the holy statutes, makes, after, many 
beauteous forms and figures. 

Eager to drink, his birth place first be entered —who understands 
the word when yet unspoken.” 

Here the word “ Dhasu ” is rendered by Griffith as ‘Eager to drink’. 
He perhaps takes it from the root Dhait ‘to drink’. But Ludwig interprets 
it as : “Eager to form or create.” 

DaySnanda explains this word as ‘* Dhasyati-iti-Dhasyu, i,e., a soul 
who bears the consequences of righteous or unrighteous acts committed 
by him in previous birth.” 

The phrase “Anuditam Vacant'’ also deserves notice. Griffith takes 
and confines himself to the literal meaning of the word ' An-uditdm’ 
(i.e. not spoken). Dayananda goes still further and takes the suggested 
meaning, saying : ,l An-uditdm y i e. revealed, i.e. the revealed words of the 
Vedas.” 
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deception ( Adabdha ) and He is the preserver of our bodies (Tampa). God 
is Agni, i.e. all wisdom and all bliss. May He keep us aloof from Durita, 
i.e. evil deeds. He may give us shelter in all our re-births so that we may 
be free from all sins and be happy in our re-births. ( YV . IV.15) 

O God, may we get again in our re-births all senses and the power ol 
spirit which sustains the Pranas (i.e. vital energy). The noble wealth 
( Drmiiyam ) of knowledge and firm devotion to Supreme Power (BrShmaijam 
i.e. Brahma-ni$tha) may be.restored to us. May we assume human form 
so that we may be able to kindle the fires (Agnayah ) i e. Ahavarilya, 
&c. All these come to us again and again in all our re-births. O Lord ol 
the universe ! may we be endowed with retentive intellect (Dhiwya), good 
bodies and sound senses in our re-births again as we had them in our 
previous birth in this world so that we may be able to discharge all our 
duties (rightly) and may not feel deficient on any account. ( AV . VII.67.1) 

A man, who has performed righteous (Dharmani) deeds in his 
previous ( Prathamah ) birth, assumes good bodies ( Vapits ) in his successive 
birth on the strength of those virtuous deeds. But if a man has done evil 
actions, he would never get human body. He suffers afflictions and is 
(condemned to be) born into the body of an animal, &c. God suggests 
this in the (first) half of this verse. The word Dkasyu means one who bears 
Thus the individual soul, whose nature is to bear the consequences oi 
righteous or evil actions, done by him in his previous birth is Dhasyu, i.e. 
the bearer. Such a soul, having left the old body, enters (A-viveia) such 
substances as the air, water, medicinal herbs, &c., and then through them il 
enters into a new body in accordance with the fruits of its former good 01 
evil deeds. A man, who having accomplished the complete knowledge of the 
Vedic Lore—a speech which has been revealed by God and thus is unspoken 
(by man, i.e. An-Uditam ) is awarded a body of a learned man like hii 
former body and enjoys happiness. But a man, who acts countrary to (the 
Vedic teaching), obtains the body of the lower beings and suff ers pain. 

(AV. V.1.2 

(6) “I have heard of two pathways—way of the Fathers and god; 
and that of the mortals. On these two roads each moving 
creature travels ; each (creature) between the Father and the 
Mother.” (YV. XIX.47 

(6) “i Jtcqlkiq. I 

srvqifas ^ n” (YV. xix.47) 

(Contd.] 


- 
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(Contd. from page 271) 

We are told here that there are two separate ways for the human 

beings. One is the way of Devas (i. e. the unselfish learned) and 

the other that of the mortals. Our author explains this. According to 

him, there are two Yanas, i.e. one by name is Pitryana and the other is 
called Devayana. One, i e. Devayana, leads to Final Emancipation and 

the other to re-births through father and mother and thus the second is 
called Pitryana, i.e. the path of Fathers. But the Western interpreters 
explain this verse differently. For instance, Griffith says, “Two several 
pathways ; the way to the other world and the way back regarded as 
distinct.” He explains the phrase 'Pitaram Mdtaram Ca' (i.e. Father 
and mother) as heaven and earth. This interpretation is obviously 
wrong and contrary to the import of this stanza. 

The Bhagavad Gita clearly corroborates the interpretation of 

DaySnanda : — 

cf. : a a tftfir*: i 

stumr mfcr & ^ wutfr n 

qn) |ii* 3T»tet: i 

qTca^frTRHroTiftTa g*: n” (Vlll.23.26) 

These two paths are called by two different under-mentioned 
names :— 

1 2 


Pitryana 

Devayana 

Krftja 

Sukla 

Candramas 

Surya 

Daksina-Ayana 

Uttara-Ayana 

Ratri 

Dina 

Andhakara 

Praknsa 

Avidvas 

Brahma- Vid 

Dhuma-Marga 

Ar cl-Margo. 

Mrtyu-Marga 

Divya-Marga 

Mararta 

Amaratva. 


(cf. Gita. VIII. 24-25) 
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(7) “I died and was born again ; and having been born I died once 
again. I dwelt in thousands of various bodies.” 

(8) “I have relished many kinds of food and have sucked many 

kinds of breasts. I have witnessed various mothers, fathers and 
friends.” (Nirukta XIII. 19) 

(9) “A Jiva is born with its head downward and (greatly) suffering 

afflictions.” (TV. XIII.19) 


EXPLANATION 

There are two (separate) paths in this world for experiencing the 
fruits of righteous and evil deeds. One is the Path of Pitaras and the other 
is that of the Devas, i.e. the learned and the wise. The former includes those 
persons who are devoid of knowledge and wisdom. One is called Pitryo.no 
and the other Devaydna. That where a soul assumes human form through 
(the agency of) the father and mother and experiences pleasure and pain 
(as the case may be) as the fruits of his good and evil deeds again and 
again, i.e. where the soul is subject to past and future births, is called the 
Pitryana. The other Path, following which the soul obtains the stage 
(Pada ) of Mokfa (i.e. Emancipation) and is liberated from the world, i.e. 
the cycle of birth and death, is called the Devaydna. In the former (the 
Jiva) having enjoyed the fruits of his accumulated righteous deeds is born 
again and dies again. In the latter he is not born again, nor does he die again. 
I have heard these two Paths. Through these two Paths the moving 
(Ejati , i.e. transmigration) all (ViSva) souls pass and repass. When the Jiva, 
leaving his previous body and wandering about in the air, water or vegetable 
kingdom, enters the body of the father and mother, he becomes an 
embodied soul. 

(7) 3*3lfa: SfTcI^T^ l 

hrt ntfassenfa TTrftfaarfa mfa t n" 

(8) "sngm fafaur qfar JTRrfam: fcRi: i 

*TT?rc> ?<£T; Prt: II” (TV. XIII.19) 

(9) "arawjrar: n" (tv. Xill. 19) 

In the Nirukta, we find these verses bearing accent-marks. 

It indicates that originally all works—Vedic and non-Vedic—contained 
accent-marks which disappeared later on. 
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The author of the Nirukta also (shares this view and clearly) supports 
(the doctrine) of transmigration in the verses (noted above). (N. XIII. 19) 

The great sage Patafijali in his “Yoga &astra” and his commentator 
Veda Vyasa have also established the fact of transmigration of souls 

(10) “Flowing through its own nature, and established even in the 
learned, is ‘ Abhiniveia ’ (the clinging to life).” (YD. 1.2.9) 

EXPLANATION 

The fear of death, prevailing upon all living beings since the very 
birth, clearly establishes (the fact that) there are births and re-births. Even 
a very recently born insect fears death. A learned has also a similar 
feeling. This shows that soul assumes many forms. Without experience of 
death in a previous birth there can be no impression of the same in the 
(next birth). Without impression there can be no memory. In the absence 
of memory, how can there be fear of death ? As we witness fear of death 
(being exhibited) by all living beings, we conclude that past and future 
births do take place. 

(10) fafqtsf'T U” (YD. 1.2.9) 

This clinging to life ( Abhi-nivesa ) we see manifested in every 
animal. Upon it many attempts have been made to build the theory 
of future life, because men are so fond of life also. Of course it goes 
without saying that this argument is without much value, but the most 
curious part of it is that in Western countries the idea, that the 
clinging to life indicates a possibility of future life applies only to men, 
but does not include animals. In India this clinging to life his been 
one of the arguments to prove past experience and existence. For 
instance, if it be true that all our knowledge has come from experience, 
then it is sure that we cannot imagine or understand that which we never 
experienced. As soon as chickens are hatched, they begin to pick up food. 
Many times when ducklings have been hatched by ducks, it has been seen 
that as soon as they come out of the eggs they rush to water and the 
mother thinks that they will be drowned. If experience be the only source 
of knowledge, where did these chickens learn to pick up food or the 
ducklings, that water was their natural element ? If you say it is instinct, 
it means nothing—it is simply giving a word, but is no explanation. 

This all indicates that there are past and future births. 
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Similarly the highly learned Seer Gautama, in his NySya Sastra, and 
its commentator VatsySyana share this view of re-birth :— 

(11) “Pretya Bhava (i.e. existence after death) is re-birth.” 

(ND. 1.1.19) 


EXPLANATION 

Pretya Bhava is a technical term which means to leave an old body 
and to assume a new body. The word ‘ Pretya ’ means ‘having died’ and 
‘Bhava' means ‘coming into existence’ (again). Thus a Jiva having left 
this world (i.e. birth) is born again and assumes a (new) body. 

Here the protagonists of the one-birth theory say, “Why do we not 
remember it if there was any former birth ?” (To meet this objection) we 
reply, “O (my friend), open your intellectual eyes and behold. There is no 
memory of the pleasures and pains, experienced even in this life for five years 
since our birth, now ; nor (we) remember ALL those events which transpired 
in our waking and sleeping moods. Not to speak then of the remembrance 
of events ofthe past life.” 

Q. If God destines for us prosperity or adversity as the fruits 
of our righteous or unrighteous deeds performed by us in 
our former existence, God becomes unjust, because their 
perception is unavailable and also because (this blind award) 
does not reform us. 

A. Here our contention is that knowledge is of two kinds. One 
is perceptional and the other, inferential. Suppose a medical 
man and a layman fall ill. Here the medical man, on account 
of his (technical) knowledge, taking into consideration (the 
cause and effect), infers the cause of his disease. But not so 
in the case of the layman ; but he also, though being devoid of 
technical knowledge of the medical science, understands quite 
well that there can be no effect without a cause and as there 
is an effect (in the form of his disease) which he experiences, he 
comes to the conclusion that he must have committed formerly 
some causative irregularity in his diet, etc. Similarly, God, 
whose (characteristic) is to administer* justice, cannot give 
pleasure or pain to any one without his having done 
previously good or evil acts. As we find in this world the 


( 11 ) (ND. 1 . 1 . 19 ) 
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higher and lower grades of prosperous and miserable people, 
we infer that (the same is the result of) good or evil deeds 
committed in their former births. 

There are'many other similar objections advanced by the holders of 
one-birth theory. They can be met with duly considerate replies. The 
intellectual people need not have a detailed account of every thing in 
black and white. They understand much more by only a few suggestions. 
Hence we refrain from writing more so that the book may not become 
too bulky. 





THE MARRIAGE 


The following (two verses) ordain the sacrament of marria 
(institution) :— 

(1) “I take thy hand (in mine), for happy fortune, that th 
mayest attain old age with me, as thy husband. Bhag 
Aryaman, Savitr, Purandhi (and) the Devas (i.e. the learne 
have given thee (unto me) to be my household’s mistress.” 

(RV. X.85.3 

(2) Abide here together ; may you never be separated ; en} 
the full span of (human) life, sporting with sons ai 
grandsons, and rejoicing in your own home.” 

(RV. X.85.4 


(1) “TpFVTTW ft WT <Tchi SJT'tftjifam: | 

«Wr 3 t^t «fam i^i: u” (RV. x. 85.3( 

The bridegroom addresses the bride here. Here the words Bhagt 
Aryaman, f 'Savitr and Purandhi stand for the various qualities of God, i.e 
they respectively mean “Glorious one, the Just, the Creator and the Suppoi 
of the universe.” 

SSyaija explains the second half of this verse as :— 

"The gods (DevSh), Bhaga , Aryaman, Savitr and Purandhi have give 
thee to me that I may be the master of a household’. 

(2) “|jfa fa *TT fa fa^gtrrgsq^tT i 

fa nr| »” {RV. X.85.42) 

When the bridegroom reaches home with his bride and ofifei 
Agnihotra there, the priest addresses the wedded pair and showers blessing 
upon them by this verse. 
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EXPLANATION 

The meaning of these two verses is as follows :— 

O Virgin ! O Young Maiden ! I take thy hand, i.e., I marry thee 
and thou marriest me for the accomplishment of the purpose of begetting 
progeny. Mayest thou, O Lady ! reach the old age with me as thy 
husband and may I reach old age (likewise) with thee as my mistress. In 
this way may we perform harmoniously our duties and rejoice with each 
other. God, who is All glory ( Bhaga ), the Ordaincr of justice ( Aryaman ), 
the Creator ( Savitr ) and the Mainstay of the universe ( Purandhi ), has 
given thee to me for household duties (Grha-Karya) and all the learned 
( Devas ) assembled here are our witnesses. If any of us ever transgresses 
and does not abide by this pledge, he or she would be punishable by God 
and the learned. (RV. X.85.36) 

God ordains the mutual conduct of the husband and the wife, after 
their marriage 

O wife and husband ! abide here happily together for ever as house¬ 
holders and may you never be separated on account of enmity or migration 
to the foreign land. May you both by My blessing always perform righteous 
deeds, do good to all, be devoted to Me and enjoy the full span of human 
life, full of all joys. May you live happily in your own home, sporting 
and playing with sons and grandsons and enjoying all pleasures. May 
you remain engaged in the performance of righteous deeds. {RV. X.85.42) 

(It is also ordained here) that one woman should have only one 
husband and one man should have only one wife. Consequently this 
verse, prohibits the marriage of one man with more than one woman and 
likewise the marriage of one woman with more than one man because in 
the entire text of the Vedas only the singular number is used. 

There are many such verses in the Vedas dealing with the topic of 
marriage. 




THE NIYOGA 


(I) “Where are you, O Asvins, by night ? Where are you, by the 
day ? Where is your halting place ? Where do you rest for 
the night ? Who does bring you homeward, as the widow 
draws bedward her Devara (i.e. appointed husband or 
husband’s brother), as the bride attracts the groom ?” 

( RV. X.40.2) 

(1) “f5 fi^Ttert fI afakfoat aka: I 

al 5iaat Ptgq'a Riq a umi aata art n" 

(RV. X.40.2) 

The word Asvins, occurring here, has fully been explained already and 
on the authority of the Nirukta and the Brahmaijas, it means “a pair” of 
natural phenomena, e. g., day and night, the Sun and the Moon, morning 
and evening twilight, and also water and fire. Here our author takes 
this word in the sense of married pair. According to him, the word 
"devara’' in this verse, on the authority of the Nirukta, means ‘a second 
husband’ :— 

RUB ? fsnfaft a? n” (AT. III.15) 
i.e., devara is so called as he is the second husband. Ordinarily it means 
‘husband’s younger brother’. According to Hindu law books, husband’s 
brother is entitled to marry a widow, who is Ak$ata yoni (i.e. a virgin) : — 
"£t?4T fwm ftfTRTqt atat a?q qfrt: I 
aiRfta fasttfa fast) fa^a la*: n (MS. ix.69) 

3ta?g fa) anaaaf stated i 
aautfa afqoaia at ga)at stanfaai n” 

(NS. and also MR. 153) 

Durga, the commentator of the Nirukta, also supports this view :— 

“at ag: ^rai facafa aat striata at £aata faa% sfa 1 st; 

553 ^ it" 
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(2) “Choosing her husband’s Loka (i.e. family or world or 
company), O man, this woman has fallen down (out of sorrow) 
beside thy lifeless body. Faithfully she adheres to the Ancient 
Law. Bestow upon her riches and offsprings.” 

(AV. XVIIf.3.1) 

(3) “Rise up, O woman ! and come unto the world of life ; (in 
vain) you are clinging (lit. laying yourself down by the side 
of) to one who is lifeless. Wifehood with this, thy husband, 
who took thy hand and wooed thee as lover, was thy lot.” 

(AV. XVIII.3.1 ; RV. X.18.8) 


(2) “fit hit*? fa <kia \ 

ew sfstt sfav? ^ ^ u” 

(AV. XVII 1.3.1) 

(3) “tjVM wfa qig i 

past*?**} fafabteal? a ii 

(AV. XV1II.3T ; RV. X.18.8) 

A faithful translation of these verses has been given above. But 
the explanation given by Dayananda differs greatly. He maintains that 
these verses establish the theory of Niycga (i. e. appointment). According 
to him, a widow (after her husband’s death) or a widower is not entitled 
to remarry as monogamy on either side has been ordained. In case they 
need procreation, the Niyoga should be adhered to, i. e„ under the mutual 
understanding a pair of widow and widower can beget children, under 
certain restrictions for the benefit of a widow or widower. It is quite 
clear from, “Bestow upon her both riches and offsprings”. 

(AV. XV11I.3.1) 

The word 'Didhi$u‘. means a second husband. The word ‘ Devara ’ 
according to Yaska also means a second vara. But the Western inter¬ 
preters find a reference here to the Satl system, which according to them 
was in vogue in pre-Vedic times. Griffith explains the phrase ‘ Puranam 


(Contd.) 
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EXPLANATION 

The above-mentioned verses enjoin Niyoga (i. e. a marriai 
appointment) between a widow and a widower. 

O married pair ! where do you abide by the night, where do yo 
the day, where do you make your earning ( Abhipitvam , i.e. Praptim Kw 
where is your halting place and where is your sleeping chamber ($a) 
Sayana-Sthanam) ? 

These questions are put to the husband and the wife. The 
number here denotes that one man should marry one wife only. Sin 
one woman should have one husband only. Their mutual love shou 
lasting with the result that they should not forsake each other and 
should be no adultery. (A bride should approach the groom) as a 
accedes her second husband. (For the interpretation of the word L 
following is the evidence 

(4) “A Devara is so called because he is the second ( D 
husband (Vara)." (N. 

A widow is permitted to make appointment (Niyoga) with a 
husband and a widower with a widow. A widow should contact her 
Niyoga with a widower only for begetting children and not with a bac 
Similarly a bachelor should not enter into Niyoga with a widow, 
purport is that a bachelor and a virgin should marry only once. 


(Contd from page 280) 

Dharmam' as ‘ancient custom’. He says :— 

“There is reason to believe, by the Aryan immigrants in the e 
times, but not generally observed, when these funeral hymns 
composed. Old Northern poetry contains many instances of the obse 
of this ‘ancient custom’. Nanna was burnt with Baldr ; Brynhild 
orders that she should be burnt with Sigurd ; Gunnhild slew h 
when Asmund died ; and Gudrun was reproached with having surviv 
husband.” 

But according to the GrhyasUtras both these views are not 
able because the ASvalayana Grhyasutra (IV.2) states that “the 
second (2) is spoken by the husband’s brother, a foster son or i 
family servant, who makes the widow leave the body of the dead.” 

(4) ffifcfl 3* 3=5^ ll” (N. III. 15) 
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the circumstances (described above) Niyoga is ordained. A second marriage 
is never allowed among the Twice-borns ( Dvijas ). Second marriage is 
permissible only in the Madras as they are devoid of education and the 
culture (of the learned). 

How should a man and a woman duly contacted by Niyoga behave 
towards each other ? Here the Mantra says (as follows) :— 

“Like a bride towards bridegroom.” As a married woman draws 
bedward her husband for begetting offsprings, even so should a widow and 
widower behave after entering into Niyoga, like wife and husband for the 
purpose of procreation. ( RV . X.40.2) 

(Iyam Nari etc.) This widow, renouncing her dead ( Preta ) husband 
and desirous of her husband’s happiness approaches thee, O man ! according 
to the Niyoga ordinance as a (second) husband. Accept her and produce 
offsprings by her. The widow is qualified further as ‘following the ancient 
law’ordained by the Vedas she accepts thee as her husband under Niyoga. 
Do thou also accept her and make her produce offsprings at this time in 
this world, i.e., conceive and make her pregnant.” ( AV . XVII1.3.1) 

(Rise up, etc.) O widowed woman ! leave thy deceased husband 
(Gata+Asum) and approach (Ehi) thy living second husband ( Devara ) and 
live with him for begetting children. Thy offsprings (obtained through 
Niyoga) shall belong to thy (dead) husband who took ( Hasta Grabha) thy 
hand (in marriage). If the Niyoga has been undertaken for the (benefit of) 
the appointed (second) husband, then these children shall go to him. The 
widow can have such offsprings. O widow ! rise up if thou desirest to 
enter into Niyoga contract after the death of your married busband ; 
approach a widower for procreation and enjoy happiness. 

(RV. X.18.8 ; AV. XVIII.3.2) 

(5) “O Indra, the showerer ! make her (the mother) of good sons 
and fortunate. Vouchsafe in her ten sons and make (her) 
husband the eleventh (or husbands eleven).” (RV. X.85.45) 


(5) "fm cswff ggcri pot t 

n” (rf. x.85.45) 

This verse has been cited above to prove that a woman is allowed 
to have eleven husbands, i. e., one ‘married one' and ten after his death 
(in case she needs offsprings) by way of Niyoga. The word ‘Indra’ 

(Contd.) 
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(6) “Soma gets her first; Gandharva wins her next ; Agni is the 
third Pati (i.e. Guardian or protector) and the fourth one is 
human being.” ( RV. X 85.40) 


(Contd. from page 282) 

has been interpreted here by Dayanandi as a “mm (husband) who 
is capable of conceiving and making her pregnant.” The word ‘Midhvah’ 
(i.e. showerer) is significant here. The last sentence of this verse 
“Patim Ekndasam Krdhi ” {RV. X.85.45) is again translated by our 
author as “Let her have eleven husbands”. But the word £ ‘ Ekadasa ” 
(also) means as “eleventh” as we have translated this verse above. 
DaySnanda differs and takes it in the sense of ‘eleven’ instead of 
‘eleventh’. I agree with S. Dayananda but to accommodate others’ 
view, I have given here alternative explanation for comparison. 

I take the word ‘Indra' here in the sense of “God”. This Mantra 
is a prayer to Indra, “the Bestower of all boons”. The maximum 
number of offsprings is fixed here ten. And in this way the husband’s 
number in the family would be naturally "eleventh”. It shows the 
maximum (total) number of members of the family. It does not enjoin 
that a woman should marry eleven times one after the other. It is a 
Vedic Family Planning. 

(6) ipaqf $f«t5 t 

atton TT3«73H: »" [RV. X.85.40) 

The following note from Grassman deserves notice here :— 

“As the typical bride “ Sorya ” was first married to “Soma ”, so the 
young maid originally belongs to him, then to the “ Gandharva ”, as 
the guardian of virginity, then to “Agni" as the Sacred fire round 
which she walks in the marriage ceremony and fourthly to her human 
husband.” 

Here I offer another interpretation, which may differ from the one 
given by our revered author, for the consideration of scholars : 

The word ‘Soma’ here means ‘the moon’. We know from the 
following verse that the Moon is the Lord of herbs and her nourishing rays 
make the young maid healthy :— 

“Soma Osadhlnam-Adhipatih”. {Pdraskara 1,8,12) (Contd,) 



284 


UGVEDSDI-BHASYA-BHUMIKA 


(7) “Be not hostile to Devara or to thy lord; prosper here (O 
bride); be tender to animals, be self-controlled ; be very 
glorious. Bring forth heroic offsprings. Love the Devy (i.e. 


(Contd. from page 283) 

The word Gandharva here means the Sun. Colebrooke always 
renders ‘Gandharva' in this hymn as the Sun. (See Colebrooke’s Essays, 
Vol. I, p. 210). One more point here deserves serious consideration that 
only four names, e.g , "Soma, Gandharva, Agni and Manusyaja are enume¬ 
rated here and not “eleven”. 

Here the first three names, i. e. Soma, Gandharva and Agni, 
respectively may mean, the Moon, the Sun and the Fire and they are 
evidently not human beings; only the fourth one is described as ‘'man- 
born” ( Manu$ya-\-Ja, i. e. human beings). In this way Soma, Gandharva 
and Agni (the Moon, the Sun and the Fire) are the protective divine 
forces which cause three stages of pre-youth period of a girl (e. g. infancy, 
childhood and teenage, i. e. Saisava, Bdlya and KaumSra). The 
word is (in Singular Nominative case) derived from “qgw-f- 

according to aphorism fas (P. JII.2.67) by 

changing into “«n” under Rule “fas”- (P. Vl.4.41). 

reads “grVhjj qgtqsn:" for t” 

Thus this verse allows only “one man” to be married by a woman. 
In this way, the verse may not refer to the idea of Niyoga. 

Cf. : rptiqf \ 

€q a srw ii” (RF. X.85.41) 

Here also we find Soma (the moon), Gandharva (the Sun) and Agni 
(the Fire) described as the guardians ( Pads, */Pa ‘to protect’) of the girl. 
Rsi DaySnanda also accepts this meaning in the SamskSra Vidhi (p. 165). 
He writes, ga sfa (gsrena) ifa sn'a ^ t” 

[SV. p. 165, Vedic Yantralaya, Ajmer edition, 1975 (V E.)]. 

(7) fgat qgtd: wnm sraal: i 

wftaafrr aqa n” (AV. xiv. 2 . 18 ) 

(Contd.) 
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Devara i.e. husband’s brother). Tend well this sacred (house¬ 
hold) fire ; be soft and pleasant.” (AV. XIV.2.18) 

EXPLANATION 

Now (by these verses) the number of Niyogas and the offsprings is 
restricted, i.e., how many times should Niyoga be undertaken, or how many 
children can be begotten ? 

O Indra ! i.e., O married husband ! thou art showerer (lit. giver) of 
the semen virile. Make this bride pregnant by giving her seed. Make her 
the ; mother of good sons and extremely happy. Vouchsafe in this, thy 
married woman, ten offsprings only but not more than this. God has 


(Contd. from page 284) 

Here the word “Adevr-\-GhnV' which means ‘be not hostile to 
Devara' has a variant reading as '* Adeva-\-Ghni" which means 'be not 
hostile to Deva, i.e. father-in-law.” 

Similarly there is another reading for Devr-KamO. (i.e. loving thy 
Devara ) as Deva-Kama, which means “be devoted to thy husband’s father.” 

Cf. : Tsi^t igvu: gnat: i 

sftg: ^ (sr) ^WI **.Il” (/?F. X.85.44) 

The formulae contained in this and three successive verses in the 
Rgveda (X.85.44) are repeated when the bridegroom has returned with 
his bride to his home, and offers Fire Sacrifice there. In this verse the 
bride is addressed :— 

“(Look at thy husband) with no angry eye ; be not hostile to 
thy lord ; be tender to animals ; be amiable, be glorious ; 
be the mother of heroic sons ; be devoted to Deva (i.e. God 
or Father-in-law) (or to Devr, i.e. husband’s brother) etc.” 

In all such verses we find the word Deva which means God or 
father-in-law. The alternative reading Devr (cited here by our author) is 
found only in the ‘Ajmer edition’. It indicates that the bride should 
respect her father-in-law or should have regard for her husband’s brother. 
This may not be a (positive) proof to establish the theory of Niyoga 
with Devara. How can a priest bless and curse the bride at the same 
time (i.e. on her marriage) that she should have second husband if her 
husband dies ? It will prove a curse rather than a blessing. 
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ordained that a man should beget ten children only. O woman, have only 
eleven husbands including married husband. The idea is that if a rarely 
dire calamity happens to come and that the husbands die one af ter the 
other (without begetting a child) the woman is permitted to contact Niyoga 
with ten persons only for procreating offsprings. Similarly the man when 
his married wife ceases to exist, can contact by Niyoga with one after the 
other widow upto the number of ten only in case no issue is available. But 
if there is no desire on the part of a widow or a widower to have Niyoga, he 
or she is free not to do so. {RV. X 85.45) 

The following verse enumerates the names of the different husbands : 

O woman ! thy first husband by marriage is called Soma (i.e. 
gentle) because he is endowed with qualities of gentleness, &c. The second 
husband obtained through Niyoga when you have become widow is called 
Gandharva, because he understands what sexual intercourse is. .The 
husband with whom thou contractest Niyoga third time is styled as Agni, 
because all his corporeal substances bum as if they were on fire when he 
finds himself contracted by Niyoga with thee who hast had already sexual 
intercourse with two men. O woman ! all thy husbands from the fourth 
upto the tenth are termed as Manufyaja because they have ordinary strength 
and potency. Similarly the woman also gets the names of Somya, Gandha- 
rvi, Agneyi and Manuiyajo because of the respective qualities. 

{RV. X.85.40) 

O woman ! thou servest thy husband by marriage as well as thy 
second husband (by Niyoga). Be tender to (domestic) animals. Acquire 
auspicious virtues. Regulate all household affairs rightly. Attain best 
Knowledge and noble grace. Be devoted to the bringing up of children. 
Produce heroic sons. Be desirous of having second husband by Niyoga. 
Enjoying all bliss be pleasant to the other. Tend domestic and sacrificial 
fires devotedly, and perform all duties at home.” (AV. XIV.2.18) 

Here the institution of Niyoga in times of dire calamity is sanctioned 
for men and women both.* 


* The curious reader is advised to read the relevant portion of the 
Satyartha PrakaSa of Swami DaySnanda where many examples from the 
Epics ( Mahabhnrata etc.) have been cited as historical evidences, supported 
by Smftis and other scriptures. 
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The following stanzas deal with the regal duties : — 

(1) “(Like the Sun and the Moon the enlightened and just acts of 
the rulers) embellish the three state assemblies. (Through 
them people get victory) in Vidathas (i.e. wars). (These 
assemblies serve) multifarious (Purnvi) and universal {ViSvdni) 
purposes. I ordain ( Apaiyam) that men of mental progress 
0 ManasQ-Jaganv&n ), high administrative efficiency and knowing 
the system of secret spying (should return to them).” 

(RV. III.38.6) 


(l) “aVroi ttuht faw qft fawta wg: i 

artalHc* iron aqpatJT ll” (/?Kill.38.6) 

Our author has cited this verse from the Rgveda in order to prove 
that the Vedas throw light on the duties of the ruler. He has his own 
rendering and his own free and original explanation. The meaning is 
not very clear. No other translator, Indian or European, has derived 
this sense from this verse. In order to rightly understand our author 
we should take into consideration the following words which I reproduce 
here alongwith their meanings as given by our great author :— 


(a) 

Trini 

: Three. 

(b) 

Vi da the 

In the battle-field. 

(c) 

PurUni 

Multiformed. 

(d) 

Vi'svatii 

Of universal (benefit). 

(e) 

RSjana Saddnsi 

State Assemblies, 

(0 

Vrate 

In their duties. 

(g) 

Gandhanan 

Men having efficiency in administration. 

(b) 

Vdyu-Kesan 

KeSas mean solar rays, i.e., persons having 


access every where through “air like” 
invisible spies. (Contd.) 
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( 2 ) 


“(O God !) thou art the birth-place of the 
thou art the centre of the princely power, 
desert (lit. harm) Thee : do me no harm.” 


princely power : 
May none of us 
(YV. XX.I) 


(3) “I deem that world holy, where Devas, with Agni dwell and 
where priestly rank and princely power move together in co¬ 
ordination.” (YV. XX.25) 


(Contd. from page 287) 

This interpretation is wholly original and logical. I cite below the 
English rendering of Sayaija's paraphrase of this verse for comparison :— 

"Royal Indra and Varuna, embellish the three universal sacrifices 
(and make them) full (of all requisites) for this celebration : 
thou hast gone to the rite, for I have beheld in my mind, at 
this solemnity, the Gandharvas with hair (waving) in the mind.” 

According to the Scholiast, Gandharvas are the guardian of the Soma, 
i.e. Soma-RakfakSn. 

Griffith translates it :— 

‘‘Three seats ye Sovarans, in the holy synod, many, yes, all ye 
honour with your presence. 

There saw I, going thither in the spirit, Gandharvas in their course 
with wind blown tresses.” 

He explains the three seats as heaven, the firmament or mid air, and 
earth. Griffith agrees with Dayananda in accepting Gandharvas to mean 
guardians. They are, according to him, ‘sun beams’. 

Professor Wilson remarks, “This stanza is singularly obscure and is 
very imperfectly explained by the commentators.” 

Shri Dayananda quotes this verse in the Satyartha Prakasa also where 
he explains it a bit differently. 

(2) “«a*q; W3R3T fnf&Tfa I 

?at't *tr it” (YV. XX.i) 

(3) ‘'n*i asr 4 ^ sna: i 

a q* |q T ; ||” (YV. XX.25) 
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EXPLANATION 

In these verses duties of the ruler are ordained. As the bright ( Raj ana ) 
Sun and the Moon illuminate all corporeal objects, so the just and enlight¬ 
ened deeds of the sun-like and the moon-like virtues adorn ( BhUsathah ) the 
three assemblies (Trini Sad ansi). People derive, from these assemblies, many 
pleasures and joys, e.g., victory in the war ( Vidathe ). By these State Assem¬ 
blies men adorn all the things and all living beings of the world and thus 
obtain happiness That is to say, one of them is the Rajarya Sabha , where 
only the administrative and executive (business) is transacted. The second 
is the Arya Vidya Sabha, working for the advancement of education and 
learning. The third is the Arya Dharma Sabha whose function is to propa¬ 
gate by (oral or written) precepts morality and righteousness and to (adopt 
measures) for prevention of unrighteousness and corruption. But all these 
three Assemblies in general matters should work unitedly and should (strive 
to) promote good conduct among the masses. Wherever the righteous 
and the learned (members) in these assemblies (after due deliberation) dis¬ 
tinguish the good from the evil and encourage people to perform righteous 
actions and to restrain from doing what they ought not to do, there all 
the subjects remain always happy. It is certain that in a country where 
there is (absolute) monarchy, subjects are oppressed. I know (lit. have seen) 
it. God ordains that only there the masses enjoy all happiness, where the 
Government is run by the (State) Assemblies. Only that man, and none else, 
is eligible for (the membership of) these assemblies who has an access 
( Jagan-Van ) (to the right understanding of) justice, truth, various sciences 
(Vijhana) and righteous conduct. It is a divine commandment and it must 
be obeyed, that only such persons, and none but them, should be made 
members of these assemblies as are ‘ Gandharvas' (i.e. expert in land 
administration and Government) and ‘Vayu Kesan' (i.e. well versed in 
knowing all world events by employing spies who go every where like the 
invisible air). These members like the rays of the sun ( KeSah , i.e. solar rays) 
shed the light of truth and justice and are inspired by an urge to do good 
to all. These members must be righteous in their inner heart. 

(RV. III.38.6) 

O Supreme Lord ! Thou art the origin of the K$atra, i.e. the state¬ 
crafts. Thou art the centre of the administrative power, i.e. the promulgator 
of the laws of government. Graciously grant us the capability of running 
the government so that we may be good administrators and (experts in) 
state-crafts. None of us may disregard Thee and be a non-believer. May 
we not be the victim of Thy wrath so that we may be efficient to run the 
administration rightly in Thy creation. (YV. XX.l) 
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Here the word “Brahma” means God, Veda and God-knowing, i e. 
Brahmapa. The K$atra indicates persons possessing qualities of valour and 
fortitude. That country where Brahma and Ksatra move together in co¬ 
ordination possessing adequate knowledge is to be regarded as sacred and 
it inspires the people there to perform the Yajnas. Subjects are happy in 
that country alone where the learned (worship) God and perform the sacri¬ 
fices, e g. Agnihotra. ( YV . XX.2?) 

(4) By the self-effulgent Savitar's (i.e. creator’s) impulsion, with 
(two) arms of Afvins, with (two) hands of Pusan, with the 
(medicinal) herbs of the ASvins, I besprinkle Thee for splen¬ 
dour, for a spiritual ( Brahma ) lustre ; by special power 
(Indriyena) of Indra, I besprinkle Thee (O President) for 
strength, for prosperity and for fame.’’ (YV. XX.3) 


(4) car afcrg: <|writ i 

iteqifq I 

fwi im?Tsfa ftfsmftr n - (YV. xx.3) 

The literal translation of the verse needs some explanation. This 
verse is addressed to the president of the state or state assemblies. When 
a king or president of a state assumes powers, he is to undergo some 
sacred ceremonies. One of them is “Abhifcka” (i.e. besprinkling with 
sacred waters). This verse refers to it. 

DaySnanda explains some of the technical words :— 

(a) Savitvh : Of God, the Creator. 

(b) Asvins : The sun and the moon. Their two arms 

being the strength and power. 

But it would be better if we take them as 
progress (Sun) and peace (Moon). 

(c) Ptifnoli Hastabhyam : With two hands of Pn$an, i.e., with the 

possession and gift of the nourishing Pranas. 

(d) Aivinolt Bhai$ajyena : With the mass of medicines of the earth and 

the upper regions. 

According to ritualistic school, which is adopted by Mahidhara and 
others, these verses are recited in Sautramani. An Asandi, or Sacrificer’s 
seat representing a throne, is placed between the two altars, two of the 

(Contd.) 
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(5) “Thou art “ Ka ” (i.e. All Bliss). “Noblest Ka" art Thou. 
Thee for (eternal) bliss ; Thee for (state) pleasures. 

O Fair-famed ! O Rightly Auspicious !! O Real King !!!'* 
(YV. XX.4) 

(6) “My head be glory, my face be fame, my hair and beard be 

brilliant lustre, my breath be king and deathlessness, my eye 
Sole Lord, (and) mine ear Vim." (YV. XX.5) 

EXPLANATION 

O President of the Assembly ! under the ordinance ( Prasave ) of the 
Self-efi'ulgent Creator of the universe, thou art endowed with the two arms 
of the ASvins, i.e., strength and vigour being the arms of Aivins, i.e. the Sun 
and the Moon ; with the hands of Pn$an, i.e. with the possessions and gifts of 
nourishing Pranas and with the disease-averting herbs produced by the 
earth and the upper regions (co-operatively). I besprinkle thy head with 
perfumed waters (so that thou mayest) shine with virtues, e.g. Justice and 
thou mayest propagate high learning. I appoint thee for performing the 
King’s duties with the help of the highest power of the Almighty (and thou 
mayest attain) the excellent strength, supreme knowledge, glorified universal 
empire, and the fair fame. It is a precept from God. (YV. XX.3) 

O Supreme Soul ! Thou art all bliss, make us also happy, granting 
us (the boon of) the good government. Thou art the noblest bliss ( Katama ); 


(Contd. from page 290) 

legs being on the Southern and two on the Northern ground. A black 
antelope’s skin is placed over it on which the sacrificer sits and recites the 
verse (YV. XX.l) translated above. 

Then the Adhvaryu besprinkles the Sacrificer with the remains of the 
libations which are made to run down to his mouth. This is done by the 
reciting of this verse. 

(5) “feKsfa sstjVsfg i 

Sssfa ii ” ( yv. xx.4) 

Here the word “Ka" also means PrajSpati, i.e. the Lord of Creatures. 
Cf. YV. VII.29. 

( 6 ) “forcH 5 sfafcft fkfa: Ws* sRsjfor i 

W Jf xjarfuTIs ll” (YV. XX.5) 
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render us also supremely joyous by (granting us parliamentary government). 
We approach Thy shelter for eternal bliss. We invoke Thee to bestow upon 
us benign administration. 

O Fair-famed, i.e. O Eternally Glorious ! O All Bliss and Bestower of 
happiness !! O Real King, i.e. Revealer of Truth !!! Thou art the bestower 
of real government. O Lord ! we recognise Thee alone, the Paramount King 
of our state and assemblies. (YV. XX.4) 

The President of the state assemblies (or Parliaments) should admit 
that the royal glory is like his head ; the noblest fame like his mouth ; the 
glory of truth and justice is like his hair and beard ; God and vital airs, the 
cause of life, like his king ; the salvation bliss, the Veda, like his Sole Lord ; 
and universal empire, and the display in various ways of qualities, e.g. truth 
and learning, like his eyes and ears. 

The members should also share this view. Let all people understand 
that they are the limbs of the President because of their being members of 
the state assemblies. {YV. XX.5) 

(7) “Let my (two) arms be Indra’s power, my hands be deed of 

valour. Let my soul and breast be kindly and mighty.” 

(YV. XX.7) 

(8) “My ribs be the kingdom ; my belly, shoulders, neck and 

hips ; thighs, elbows, knees are the people ; my members (lit. 
limbs) all round.” (YV. XX.8) 

EXPLANATION 

The best strength is like my two arms. A pure and learned mind and 
other organs, e.g. ears, are like (means of acquisition) my hands. The noblest 
exploits of heroism are my deeds and the kingly power is like my heart and 
soul. (YV. XX.7) 

The kingdom is like my ribs. The armed forces and the treasury are 
like my belly and shoulders. The people’s adoration and happiness and also 
(the act of) infusing (the idea of) self-reliance in them are like my buttocks. 
To make the people efficient in trade and commerce and also in the science 


(7) "Dj? 5 rr ^ *)§* 1 

3Sl?m qagtt WT 11 ” (YV. XX.7) 

(8) Sftofr I 

hIct: 1 ” (yv. xx.8) 




THE DUTIES OF THE RULER AND THE RULED 


of mathematics is iike my thighs. The willing co-operation between the 
people and the legislative assemblies is like my knees. In this manner all 
the above stated acts are like my limbs. As a man has love for his organs 
and a deep interest in protecting them, so should all find wisdom in the 
protection of the people. ( YV . XX.8) 

(9) “I take my stand on princely power and kingship. I reside in 
horses and cows. I live in limbs, the body and vital Breath. I 
stay on welfare, on upper regions and earth and I recline on 
sacrifice.” {YV. XX.10) 

(10) "Indra, the rescuer; Indra, the helper; the Brave who is 
rightly invoked in every battle (or who listens to every invo¬ 
cation). I call Indra the Almighty who is invoked by all. 
May the Bounteous Indra bless us with prosperity.” 

{YV. XX.50) 

EXPLANATION 

(God declares) 

I live in the kingdom which is administered righteously and in the 
country which is awakened, due to the widespread literacy and morality. 
(I reside every where including) all horses and all cows and also in every 
corner ( Pratyahgesu ) of the universe. In every soul, in every breath, in 
every glorious object is my dwelling. Every (part of) earth, every corner 
of the bright firmament and every sacrifice are my living place. I am 
Omnipresent. 

Those who carry on duties of government regarding Me as their 
Supreme Lord, achieve always triumph and progressive prosperity. All 
Government officials, therefore, should strive to enlighten the people with 
knowledge and justice and should protect them so that injustice and igno¬ 
rance may be uprooted. {YV. XX.IO) 

I beseech for the accomplishment of victory in every battle (and 
have) the shelter of Indra (God), the rescuer of the entire universe 


(9) “aw era am fhsstfa wf a?treafa sria fasstfa i 
acus\*| 9M fasswtcRfi am ama am 

af<T Wtsfaaft: aw facstfa ii” (YV. XX.IO) 

(10) i 

*rai n” {YV. XX.50) 
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(Tratdram), the most glorious (Indram), the (mysteriously) noble fighter 
( Suhavam ), the bravest (Saram), the king of the universe, the mightiest and 
the bestower of might (Sokram), the rightly invoked by all heroes and 
governing this kingdom (i e. universe) with justice. May the Bounteous and 
Almighty Lord grant victory and happiness in all our acts of Government. 

(YV. XX.50) 

(11) “O Devas ! (i.e. the learned) admire him who is without a 
rival, for mighty domination, for lordship, for democratic 

sovereignty and for the Godly glory,. him, son of such-a- 

man and such-a-woman and belonging to such a nation. This 
is your Ruler, O people 1 Soma (i.e. God) is the Lord of us, 
the Brahmanas.” (YV. IX.40) 


(11) "IB tfcl am'TFB'D gsftj tHTrkrsqi- 

itnrrcfequr i f«rosiw qtsqlr Ttari 

qtqtSfmsk W !i” (YV. XX.40) 

According to Dayananda the word Devas here means 'the learned 
members of the State Assemblies'. The elected president is the head 
of the State and he works according to the advice of the legislatures. 
After his election, the President Designate has to go through some ritual 
ceremonies. The words, e.g. “ AbhisincBmi”, clearly prove this. This 
verse refers to the ceremony when the spiritual leader of the State performs 
his “Abhiseka.” 

He pronounces the name of the President Designate, such-a-man etc.; 
he declares the names of the parents and also of the people, e.g. of Kurus 
or Pancalas or Bharatas as the case may be, these names are to be 
substituted at the proper places in the context when it is repeated during 
the performance of the ceremony. 

Here the word Jana-Rajya means "the Government of the people, 
by the people, for the people." 

According to orthodox school, the Books IX and X of the Yajurveda 
contain the formulae required for the performance of these two 
important modifications of the Soma Sacrifice, the Vajapeya (i.e. Draught 

(Contd.) 
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(12) “Indra ! (i e. the President) be victor, never to be vanquished 

to reign among the rulers as sovereign ruler. Be her< 
repeatedly praised (by us), to be revered and waited upon anc 
worshipped (by us),” ( AV. VI.98.1] 

(13) “Thou, fain for fame, an overlord ruler, hast won dominior 
over man, O Indra ! 

Thou art the supreme ruler of these virtuous ( Daivlh ) people 
undecaying and long lasting be thy sway.” (AV. VT98.2 

EXPLANATION 

O learned members of the Assemblies ( Dsvas ) ! perform with dignity 
the glorious duties of government in your sovereign state which is *Asapatna 
(i.e. free from enemies) and NiSkatifaka (i.e. without internal black-sheeps) 
with the object of making its government machines, making the highes 
knowledge as the basis of entire administrative working, establishini 
sovereign authority among the learned, shedding the light of justice am 


(Contd. from Page294) 

of strength or cup of victory) and the Rajasuya (i.e. the inauguration oi 
consecration of a king). 

For VQjapeya, see ‘Sacred Books of the East’, X. 41, pp. 1-40 i 
Hillebrandt, ‘Ritual Literature’, pp. 141-143 ; and also Weber. 

(12) srotfa * aromr wfaTrat Tiag wnira i 

l&q wen n” (AV. Vl.98.1) 

(13) “?af«HnraTT5t: atargrfa i 

car SatfEKir §m fa Ttsn^tsReSraquf e) ll” (AV. VI.98.2’ 

In these verses (also) the word Indra, according to our author, mean: 
‘the President of the Parliament or the Head of the State’. Indra ma; 
mean ‘God’ also. Sayaija and his followers say that Indra is a particulai 
god. 

The word ‘Sravasyit’ is a desiderative form, i.e. one who desires foi 
&rava (or glory). S'milarly we get other words in the Rgveda, e.g. Avasyu 
Fame or glory is called Srava because people like to hear it. DaySnands 
interprets it as ‘Sarvasya Grots’’, i.e, the king or God who listens to all. 



296 


BGVEDADI-BHASYA-BHUMIKA 


dispelling the darkness of injustice like the solar rays and rendering the 
people as happy as possible. 

He alone can be the Head of the State (Raja), after his election from 
the members well-versed in the Vedas, who is endowed with gentle qualities 
(Some or Saumya Gunas) and is at home in all the sciences. O members ! 
promulgate this divine ordinance among the common folk that such a 
member as well as the laws enacted by the administrative assemblies (Raja 
Sabhas) is the king, yours as well as ours. 

We, therefore, anoint this elected President of the State as well as 
that of the Assembly—such and such person, the son of such and such well 
known father and mother. (YV. IX.40) 

May Indra, i.e. God of Parliamentary process (of running the 
government), attain victory and prosperity and may Indra never be 
vanquished. May the King of kings, the- Lord of the universe, be 
approachable by us with His truth, justice and lustre, whether we may 
happen to reside in a sovereign empire or in smaller dominions. May we 
in this world repeatedly worship the Absolute Lord of the universe alone 
who is alwaj s fit to be adored (Idya), saluted (Vandya), invoked (Pujaniya) 
and relied upon and adhered to by us. May we, O Lord of the Emperors ! 
(be able) to honour Thee in the best possible manner in our kingdom 
(so that, by honouring Thee we shall always be honoured in our sovereign 
empire. (AV. VI.98.1) 

O Indra ! Supreme Lord ! Thou art Paramount Ruler of this entire 
universe. Thou art like the ears (of the world) and heart of all and make 
me also graciously such (i.e. a listener).* O God ! Thou art eternally 
existent and wealth of the (devoted) people (Jonanam Abhibhnti). Thou 
art the bestower of the desired prosperity. Be gracious and make me 
likewise. O Lord of the universe ! Thou protectest by Thy truth and 
justice all the people, who are endowed with radiant virtues and protected 
by various good governments ; may I be protected in the same way. O King 
of the kings ! This universal kingdom of Thine is eternal, well administered 
and perpetual. May it be ours as a gift from Thee. God, prayed in this 
manner, gives His blessings : “Let this k ingdom, styled as earth, which has 
been created by Me, be yours. (AV. VI.98.2) 


* The word ‘Sravasyu’ has been explained by our author as “«rW 
StT^TCrftfcT”, i.e. serving the purpose of ears, 
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(14) “Strong be your weapons for driving away (your) foes, firm in 
resisting them ; yours be the strength that merits praise, may 
not (the strength) of a treacherous mortal (survive).” 

(RV. 1.39.2) 

(15) “Assembly, council and army (after) him.” (AV. XV.9.2) 

(16) “In this strong hero, be ye glad, joyful; cling to him even as 
you cling to Indra, the conqueror, kine-winner, thunder- 
wielder, who quells a host and with his might destroys it.” 

(AV. VI.97.3) 

(17) “Protect my company (or the assembly), protecting its 
courteous members, O Courteous God ! 

Only through Thee, O Much Invoked (Lord), may I be rich in 
kine.” (AV. XIX.55.6) 

EXPLANATION 

The purport of the verse (RV. 1.37.2) has been given above under 
the topic of ‘Worship and Prayer’. 

Let the State Parliament and the people recognise God, as the Ruler 
of the Rulers and the President of the Parliament as their King after 
anointing him, and let them fight under his directions (Samitih). The army 
(Sena) of the noble warriors should acknowledge God and the State 
Parliament with its President as their supreme commanders and let them 
fight under their orders. (AV. XV.9.2) 

God ordains to all men :— 

O Friends! (Sakhayah) ! propitiate the Most glorious Lord and 
support him (i.e. the elected king) who is a great hero (Vira), the killer of 


(14) “faiTT 4: Forgot qTTo$ i 

3Wl qsuiflft RT RfRFU RtfUR: n” (RV. 1.39.2) 

(15) “a RRT r RTRfofR fru R Ii” (AV. XV.9.2) 

(16) “?r qhRg soft) sr r Irerr i 

RTOfsta RRJRRRR nRRRTRlRHT ll” (AV. VI.97.3) 

(17) “flWT HRT ii qilf & H Rvqi: RRTfl^: I 

fqtRm: fR*RRTg4?RRR <l” (AV. XIX.55,6) 
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foes, skilled in war, dauntless and splendid like Indra. Declare war (Anu 
Sam Rabhadhvam) to quell the wicked enemees at the instance of him (i.e. the 
Head of State) who quelled the host of foes ( Grama-Jitam ) already, the 
winner of lands and senses ( Go-Jitam ), whose vital strength is his arm 
( Vajra-Prana ), who is victorious {Jay ant am) and who is the destroyer of 
his foes with his mighty prowess. Clinging to him may we attain victory. 

(AV. Vl.97.5) 

O Lord 1 Thou art a good help in Assemblies ; protect properly my 
assembly. The word ‘ Me ’ (i.e. mine) which is (a derivative form of) 

‘ Asmat' refers to all men. May the members, who attend (lit. sit in) the 
assembly and who are expert in parliamentary business, protect our above- 
mentioned threefold assemblies, O Universally Invoked Lord ! Only those 
presidents and members of the assemblies who learn the art of government 
from Thee enjoy happiness. May I and entire mankind duly guarded 
and protected by the State Assemblies attain a happy life of (at least) 
hundred years. (AV. XIX.55.6) 

So far we have briefly dealt with the duties of the government as laid 
down in the Vedas ; now we shall give a summary of the same according 
to the Aitareya and the Satapatha Brahmanas, which is as follows :— 

The learned and the righteous members of the State Assemblies 
should be gentle and strive to provide all comforts to the noble natured 
subjects and they should adopt a stern attitude to the wicked. A duty of 
the administrative head has, thus, twofold aspects, i.e. one is ‘Sahasvat’ (i.e. 
tolerant and mild) and the other 'XJgrayaV (i e. harsh and horrible). That 
is to say : sometimes, due to exigencies of place, time and (the particular) 
purpose or object, toleration becomes unavoidable and at others, under 
different circumstances a severe punishment has to be inflicted upon the 
wicked people. These are the essentials of a Ruler’s functions. They are 
Mandra (i.e. mild) as well as Ojiftha (i.e. unbearable). It must provide 
happiness to the doers of noble deeds and infl ict (stern) punishment on the 
evil doers. It must have an army also of the noble and valiant warriors 
and various equipments. ( AB . VIII.2.3.1)* 

The act of administration or the duty of a government is superior 
to all other actions. It is Pr$tha (i.e. backbone), i.e. being a mainstay of 
the weak, it procures best comforts for them. By adhering to these duties, 


L 


arfaBST 3G: §^f3 g35§S33 35*33 33 3^5 aftfaes 

33»>3*33 33 *33 (AB. VIII.2.3.1) 
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described above, people can improve the administration of a State but not 
otherwise. Therefore, the state-crafts ( Ksatra ) are the most important of 
all. It provides pleasures to the Sacrificer, officers and people in general, 
like their ownself {Atmavat). A good government is a source of absolute 
happiness and peace to the whole world. Therefore the art of government 
is greater than anything else. ( AB. VIII 2.3.2) 

Here the word Brahma refers to the Brahmaija Varna, endowed with 
all learning. The (right) performance of administrative duties depends 
upon it. The progress and preservation of (good) government ( Ksatra ) are 
impossible without true knowledge. (Similarly) Brahma, i.e. true knowledge, 
is established in Ksatra, i.e. heroism. The learning cannot prosper and be 
preserved without the (help of a) Ksatriya. Therefore, knowledge and 
political power move together and bring prosperity and progress to the 
country. {AB. VIII.2.3.3)** 

The officers of government should always keep their strong and 
indomitable senses under proper care, i.e., the officers must have control over 
their senses ; because it has been stated that moral strength {Ojas) is Ksatra 
(i.e. princely power) and physical strength is Rajanya (i.e. kingship). 
Therefore, a man promotes (the dignity of) a government on account of his 
Ojas, i.e. Ksatra, and Virya, i.e. Rajanya. He adds to the prosperity and 
happiness of the State (in this way). It is called BhOradvaja, i.e., an 
encourageable action which is Vrliat or Mahat Karma (ie. the greatest of 
all acts). {AB. VIII.2.3.4)*** 

Let all men aspire for this and put in all possible human efforts. 
May with all my accomplishments and merits and by God’s grace I rise (to 
the occasion) as to enjoy all prosperities and to become the member of the 
assembly {Atitfha) where the highly learned sit, for the attainment of the 
position of the President ( Ar.u-Rajya ) or for obtaining sovereign power over 
lesser kings or for exercising power of the ruler of the world-wide empire 
{Sarmajya) or for ruling over and protecting the kingdom in accordance 
with law and justice, for getting the noblest enjoyments {Bhaujya), for 

* era i era^ra era era trasracsrat era £ ggiram 

jrawnra tbs irafa . 1 " ( 3 ) ( AB. VIII.2.3.2) 

** 551 £ era sg # era sifbftsci era 35111 (?) 

(AB. VIII.2.3.3) 

*** sitaft sit sfoa qssra?! sfta: era ^ra^ralfratisraT era«r Eftqfa 

1 wsra *rafa 1 *nrsra 3 it”(v) ( ab. vm. 2 . 3 . 4 ) 
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achieving the self-government ( Svarajya ), for brightly shining among various 
kings ( Vairajya ), for establishing the paramount power (Parametfhya), 
for enjoying the pleasures of great empire ( Maliarnjya ), for wielding supreme 
overlordship ( AcUvpatya) and for bringing the subjects under control 
(, Sva-Vasyaya ). (AB. ViII.2.3.5)* 

Having made thrice or four times obeisance to Supreme Lord, the 
government work should be commenced. The Ksatra (i.e. political power) 
which functions under divine control prospers, grows rich and abounds with 
heroes. God ordains that brave men are born in such a state and 
nowhere else. (AB. VI1I.6.9)+ 

All members of the assemblies and the subjects should always remain 
in contact with (i.e. devoted to) God, the most desired Lord and the most 
Adorable Master. Let all of them sit together and deliberate in such a 
manner as to avert for ever loss of happiness and defeat. Let all of 
them desire to anoint such a person from among the Deras (i.e. the learned) 
as is Ojistha (i.e. full of prowess) and Balitfha (i.e. full of highest strength). 
He should possess extreme forbearance ( Sahita ) ; he should be the noblest 
because of all virtues, the ablest for taking all safely through all sufferings, 
e.g. war etc., the best among the victorious, and the noblest of all. 

Let all the people also declare, “let it be so.’’ The consecration of 
such a person (as Head of the State) brings prosperity to all. Hence they 
have named him as Indra (i.e. the bringer of prosperity).” (AB. VIII.l2.7)7 

We consecrate as our ruler and ruler of the world this noblest man 
who deserves to be the ruler of a world-wide empire ( Samarajya ), worthy 
of protecting and achieving the best enjoyments (Bhijam and Bhojapitaram ), 
shining with good knowledge and other merits (Sva-Rnjam), in statesmanship, 
able to protect self-governing state (Sva-Rnj'yam), the light-giver of various 


* aratsinq tffbarro famsata ttsqm 

tsfBreqTmfircstqf ( AB . VIII 2.3.5) 

% srat sr^ui qrft sfa fatf s^r<n smwnftfa i 

cTfT I UTcT 

u^l {AB. VIII 6.9) 

y “a Hsn'rfa^t a laHmlfaESt afacs: irefaroraR:, 

sfa H«l! {AB. VIII.12.7) 
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kings, the winner of various kingdoms, radiant with noble glory ( Rojanam), 
the guardian of the kings ( Raja-Pitaram ), deserving to be appointed as the 
ruler of a highly developed state ( Paramesthinam ), and the elected head of 
the state. 

The political power of the person who has thus been consecrated 
brings happiness to all. 

Here in (the verb) ‘Ajani' the Lun (i.e. past tense) is used in the sense 
of ( Lat ) present tense according to the following (aphorism of Paijini) :— 

All kinds of past tense denote all tenses in the Vedas. ( P. III.4.6)* 

The Ksatriyas, i.e. heroic persons, are born (in such a kingdom). He 
(i.e. a heroic person) deserves to be the lord of all living beings in the 
universe. He is the destroyer of the wicked people ( Visam-Atta), bringing 
ruin to the cities of enemies ( Pur am Bhetta), the killer of the Asuras (i.e. the 
evil people), the saviour of the Vedas ( Brahmano Gopta ) and the defender 
of the faith. (AB. VIII.12)** 

The functions of the government should be performed by the President as 
well as by others. Their (common) desired object should be (the attainment 
of) God. No other object should be desired by anybody. Let all men be 
worshippers of God.” (AB. VIII.14)*** 

When a man, desirous of ruling (over a state), is consecrated and 
elected as Head of the State in the above-mentioned manner which leads 
him to all glories, he attains the status of a king and wins all battles. He 
is victorious everywhere and procures all good states (lit. worlds). He 
achieves the noblest rank and receives the highest respect from all quarters 
as mentioned above among the rulers. He attains the highest state which 
results from the delight of victory over his foes and from running down his 


* ‘'spsfa fa?:’’ 11 (P. III.4.5) 

** "3T1T3T ftmrnr tflsf rtf* sghisg farisr trh 

qqttleSsf StfeTOtsSlfa faRR 

n^rmrTTstfr grt Jratstfr wgruri |?<rt5ifa ntansrfa grr 

ItEll (ab. VIII.12) 

*** “g snaTqftftsiRG” llsll {AB. VIII.14) 
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enemies. With the help of the State Assemblies he attains Samrajya (i.e. 
world-wide empire), Bliaujya (i.e. all enjoyments), Svarajya (i.e. self- 
governing state), Vairajya (i.e. sovereignty over various kings), Parame§thya 
(i.e. the supreme rank), MahQrajya (i.e. possession of great empire) and 
Ad hi pat ya (i.e. sovereignty and overlordship). All these terms were 
explained above. Such a man, having won the world-wide international 
sovereign power and becoming the king of all kings in this world, attains 
after leaving this body the world of all bliss, i.e. Supreme Brahma, where 
he becomes free and independent, self-illuminated ( Sva-Rat ), enjoys the 
bliss of Salvation, realises all his desires, is free from old age and death 
(Apta-Amrta), and becomes (the meeting place) of all supreme glories and 
prosperities ( Parama-Indratva). It should be borne in mind that no 
calamity can befall a country where the members of the state assemblies 
consecrate a Ksatriya, who is endowed with all the noblest virtues and who 
has first taken the vow of all the above-stated glories, and elect him (as the 
Head of the State). (AB. VIII. 19)* 

Ksatra, i.e. the proper protection of people through the democratic 
(method) of government, is called Svista Krta, i e. it brings desired 
happiness. Ksatra (i.e. a government), putting an end to the evil-doers, is 
verily Sama, i.e. makes (the people contented) by using peaceful devices. 
This Sama is verily Samrajya, i.e. the best government. (SB. XII.8.2)§ 

Brahma, i.e. God and the Veda, and he alone who knows Brahma is 
a Brahmana. He alone deserves to be called Rajanya, i.e. a Ksatriya, who 
has subdued his senses, is learned, is endowed with all virtues, e.g. bravery, 
possesses high heroism and undertakes the responsibilities of the adminis¬ 
trator. The country where Brahmanas and Ksatriyas co-operate and 
co-ordinate in running the government attains in every respect Sri, i.e. royal 
glory and prosperity, more and more. This Sri never decays or runs short. 
The power of a ruler lies in war. 


fa;3fa, aaat 'twtf n^fa aratsa tftaq 

avaa fstc^T srfFRB 

fa 3 Tsga)saf«?a aafa *TmaT'?aiga: a***ra 

wfaif niifacsrsfafasafa’' u^n (AB. vm.19) 


§ “sra a f?a>s?$a n a ma i araimj a mu” nloii ( sb . xn.8.3) 
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The highest prosperity and happiness cannot be secured without this 
because according to the Nighanfu (11.17) Sahgrdma is a synonym of 
‘great wealth’. Sahgrdma, i.e. war is called Maha-Dhana, i.e. great wealth, 
because it is a source of the highest riches. High dignity and great wealth 
are never procured without war. (SB. XIII.1.5)t 

Rastra, i.e. the protection of nations or country-men, is called a 
Yajna entitled as Asvamedha. It is not the killing of a horse and throwihg 
its limbs into the fire. (SB. XIII. 1.6)+ 

When a Rajanya, endowed with the above-mentioned virtues, attains 
dignity and valour, he becomes fit to govern the world-wide empire. 
Therefore a Rajanya or Ksatriya should be brave, ready to fight, dauntless 
and skilled in the use of weapons and missiles. His warriors must be able to 
destroy the enemies with their big cars running on water, land or in the air. 
A country, in which a Rajanya, i.e. ruler, of this type is born, never falls a 
victim to calamity and panic. (SB. XIII.1.9)* 

Sri (i.e. the statesmanship) based on high knowledge and noble 
merits is verily a Rastra (i.e. empire). The glory of the government is 
dignity (Sambhara) of the empire. $rl is also the centre of activity in a 
country. Ksenia, i.e. the proper protection of the people, is Sltam, i.e. the 
safest happiness like the sleep. Vit, i.e. subjects, are called Gabha (i.e. rays). 
Raftra, i.e. government, is called Rasa (i.e. a rod). The functions of 
government annoy the subjects ; because government collects taxes and 
procures other good things from the people. A country which is governed 
by a monarch and has no parliamentary system (of government) remains 
always oppressed. Therefore one man’s rule should not be adopted. A 
monarch is too weak to properly perform the duties of government. There¬ 
fore the administration of government should be vested in Parliament. 
Where there is absolute monarchy, the people there become the food, as it 
were, of the ruler and he wants to devour them and they remain oppressed. 
The absolute monarch (in a way) eats poison as he, for his selfish motive 

t “a§i a atftR: erertaiawreaaw a want sftaapr: sft: 

aafa i gs t atafa” in'll! ( ss . xm.i.s) 

X 11 tr «5 at srcaJta:” n^li (S&.«XIII, 1 . 6 ) 

* qa amfa i sasatsfosiiTEft 

RjjiTOtara” tn?n [SB, xili.1.9) 
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and pleasure, captures their precious possessions and oppresses them. As a 
meat-eater having seen a bulky animal desires to kill it, so does a monarch 
become jealous and cannot tolerate the prosperity of an outshining individual 
among his subjects. 


Hence the benefit of the people lies in a parliamentary system of 
government. There are many mantras in the Vedas dealing with the duties 
of government. (SB. 




* ‘'sfh? the* ii sftaf «m: n ttwct mam n wift # 

site* II fa® # TTWftq i awnrirat fmif 

ii TiGjpnoi Trezt fanafa i a <ro 

maa sfa” it*vu (sb. xiii. 2.3) 



THE VARNAS AND THE ASRAMAS 


(A Brief Reference) 

The stanza '‘Brahmaqo Asya Mukham Asit" (i.e. the Brahmana was 
His mouth) etc. ( YV. XXXI) dealing with the (four) Varnas has been 
explained already (in the Chapter on Cosmogony). The following is an 
additional (amplification). 

According to (the following citation) from the Nirukta, 

(1) “Varna is (derived) from the \/Vr (to choose).” (AT. II.3) 

EXPLANATION 

The word Varija means‘one to be chosen* or “worthy of selection” 
or “that which is selected and accepted with due regard to one’s qualities 
and actions”. 

(2) “Brahmaija is (so called because he knows) Brahma.” “Ksatra 

is Indra. Ksatra is king.” (SB. V.1.1) 

EXPLANATION 

That is to say that a Brahmana is a person who is endowed with 
Brahma (i.e. the Vedic Lord or devotion to the Supreme Lord) and possesses 
noble qualities and (high) learning. Similarly the words Ksatra and 
Ksatriya Kula are (applicable to) one who is highly glorious (Indra), ready 
to fight and to destroy enemies and devoted to protection of the subjects. 

(3) “Two arms are Mitra and Varuixa. Puru$a is Garta. Strength 


(1) "3»T: ijofft:*' | (AT. II.3) 

(2) ‘‘*51 f§ I eral? wal? THTHT: u” (SB. V.1.1) 

( 3 ) “«ng 3 faamofi i gw) im: 1 eftij m 33 «rij? 1 3)3 m 

qasqi’P th: n” (SB. v.4.3) 


305 



306 


ttGVEDSDI-BHASYA-BHtfMlKA 


of a Rajanya is his two arms ; the Rasa (i.e. happiness) of 
Apas (i.e. Pray.as) is also his strength.” (SB. V.4,3) 

(4) “Arrows are illuminators.” (SB V.4.4) 

EXPLANATION 

(Ksatriya is) Mitra and Varuna, because he gives happiness to all and 
also because he possesses excellent qualities. These two (qualities) are like 
the arms of a Ksatriya. Or Vlrya, i.e. prowess, and Bala, i.e. physical 
valour, — these two are the arms of a prince or Ksatriya. The strength of a 
king (Ksatriya) grows on by conferring the pleasure and delight of Pranas 
on the people. The arrows (I$avas) are his illuminating (rays). The word 
l$u (i.e. arrows) is symbolic for all weapons and missiles. 

Alramas (i.e. stages of life) are fourfold, viz. : (1) Brahmacarya, 
(2) Grhastha, (3) Vanaprastha and (4) Samnynsa. During the stage of 
Brahmacarya (i.e. life of celibacy and studentship), one should acquire the 
true knowledge and training. During (the period of) a householder 
(Grhastha), one should develop all best (possible) conducts and noble 
qualities. A forest-dweller (Vanaprastha) leads a life of solitude (for the 
attainment of) communion with God and realisation of purpose of 
knowledge. A Samnyasin, having renounced the world, strives to attain the 
highest bliss of final emancipation and communion with the Supreme Soul. 
In this way (described above) through these four stages of life, a man attains 
the four ends of human existence, i.e. Dharma (i.e. righteousness), Artha 
(i.e. riches), Kama (i.e. accomplishment of desires) aud Moksa (i.e. final 
emancipation). Out of these (four stages of life), during Brahmacarya all 
noble virtues, including real knowledge and good training, should be 
acquired. The following evidence refers to (the life of a) Brahmacarin : — 

(5) “Ac'arya (the preceptor) welcoming (or initiating) his new 
disciple takes the Brahmacarin into his bowels. He holds 


(4) $ fes*: n” (SB. V.4.4) 

(5) | 

t # 3TTcf 5^1: if* 

(AV. XI.5.3) 

(Contd.) 
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him three nights in his belly. When he is bom, the Devas 
convene to see him.” ( AV . IX.5.3) 

(6) “This Samit (i.e. a sacrificial fuel-stick) is earth ; the second 

Samit is the upper region : He fills the atmospherical region 
with the Samit (i.e. sacrifices). The Brahmacarin contents 
the three worlds with his sacrificial fuel, girdle, labour and 
penance.” (AV. XI.5.4) 

(7) “The Brahmacarin, born earlier than a Brahmaija, rose up 
with penance and attired in energy. From him are born a 


(Contd. from page 306) 

The entire hymn (AV. XI.5) is a glorification of a Brahmacarin. 
His greatness is figuratively described here and also in the subsequent 
verses. Here the word Acarya means a preceptor or Guru. The preceptor 
performs for the disciple the part of a spiritual (second) mother and by 
the initiation ( Upanayana ) ceremony the young lad is regarded as 
regenerated or born anew. The ASvalSyana Grhya SGtra (1.20,2) and 
other Sutras also refer to it. 

Cf. (a) ''*n§THsfa5»fR fsata i 

CT5T cT5 *V»3T«rnj!Tfafiffa:iT i 

Hwmt aim mfaeft fam n (Mam. 11.169-170) 

(b) a fs faerraw stmifet i atm fasrcl 

sraam II (Apasta. 1.1.15,17) 

(6) “§5 afafifaal afaal irnfa i 

ssgitl afaat wwa wtar? cmt fqqfa u” 

(AV, Xl.5.4) 

Here the word Samit means a log of sacrificial fuel. A Brahmacarin 
places it on sacrificial fire. The greatness and dignity of a Brahmacarin 
are not limited to any particular region but he conquers the whole 
universe with his labour and penance. 

(7) “®(?i graft a a i 

tremssrat qsi sarew n” 

(AV. XI.5.5) (Contd.) 
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Brahmapa, the highest Vedic Lore and all Devas—accompanied 
by immortality.” (AV. XI.5.5) 


EXPLANATION 

The Acarya or preceptor, i.e. the imparter of knowledge and learning, 
having initiated a Brahmacarin invests him with a sacred thread ( Yajiiopa- 
Vita). He instructs him (the necessity of) firmness in his vow or undertaking 
and bears him, as if it were, in his womb (like a mother) for three days 
and three nights. This is to say that he gives all (essential) instructions 
and explains to him the (proper) procedure of study. When he attains all 
learnings and becomes a scholar, he is regarded as born of knowledge. The' 
glorious ones (i.e. Devas—the learned) convene to see him. They joyfully 
honour and eulogise him by saying, “Due to our good fortune and the 
favour of the Supreme Lord, you have become learned amongst us for the 
benefit of entire humanity.” (AV. XI.5.3) 

With the fuel for Agnihotra, the Brahmacarin fills the earth and the 
shining up-regions, i.e. he renders all beings living in these regions, happy 
with his learning and sacrifices. He fills with joy all living beings by 
penance as well as righteous conduct, teaching and propagating and also 
by adopting the symbols of celibate life, e.g., the Agnihotra and the girdle. 

(AV. XI.5.4) 

The word Brahmacarin is derived from the root ‘ Car’ (to move) by 
adding the (noun) Brahma. Thus it means one, whose nature is to move 
(as if it were) in the (study of) the Vedic lore. ‘He is robed in energy’ 
means that he performs the severest penance. He is Brahmana because he 
knows the Vedas and God. He is the first (Purva), i.e., his Asrama being 
the first (in graded order) is an (additional) glory to other Aframas. He 
excels all by his virtuous (Dharma) conduct and remains firm. , The learned 
(Devas) eulogise him, who is Brahma-7y£$//»a, i.e. who surpasses all by his 
knowledge and learning and who regards God as the greatest of all, is 
endowed with the supreme bliss, because of his knowledge of God and 
final salvation and has become a well-known (Jatan i) scholar of the Vedas. 

(AV. XI.5.5) 


(Contd. from page 307) 

Here the word Brahma in the first half of the verse may mean a 
Brahmaija. Brahmacarya is the cause of attainment of Brahmaqahood. 
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(8) “Lighted by Samit (i.e. knowledge), goes the Brahmacarir 

clad in antelope-skin, consecrate, long-bearded. He goe 
swiftly from east to northern ocean, grasping the worlds 
frequently bringing them near him.” ( AV . Xl.5.6 

(9) “The Brahmacarin revealing Brahma, Apas, the world, Praja 

pati, Viraj and Paramesthin and living as a germ in the worn 
of the Immortal, has become Indra and destroys the wicket 
( Asuras ).” (AV. XI.5.7 

(10) “By self-restraint (Brahmacarya) and by penance, the kini 
protects the realm—he rules. By self-restraint, the Acaryi 
seeks a Brahmacarin (to instruct).” (AV. XI.5.17 


(8) Hfirot aw?: ifiTBoi slqsflij: i 

a wji qfh aw s atom n” 

(AV. XI.5.6) 

(9) srqqq a^tq) atq; nstiqfa qtirfesq farrsta i 

*T«T qfalfarjfl ^ II” (AV. Xl.5.7) 

Here the word 'Jattayari expresses the idea of 'generating'. But it 
stands for ‘revealing’, i.e., explaining to the citizens of the world the 
greatness of the Supreme Being. It is a figurative expression. The other 
technical words occurring in the verse, i.e., Apas and Viraj, have been 
explained by our author in his explanation. Brahmacarin explains all these 
things to mankind. He by virtue of his penance and other qualities attains 
the title of Indra. 

(10) sqnt W Tr«s fa *wfa t 

snsrpfl samiftqfassi?) it” (AV. XI.5.17) 

Brahmacarya, i.e. self-restraint, means a religious study in general and 
specially the self-restraint and purity enjoined upon all religious students 
and regarded as permanent and pre-eminent virtue. 


(Contd.) 
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(11) “By self-restraint ( Brahmacarya ), a maiden finds a youth to be 

her husband. By self-restraint the ox and horse seek to win 
fodder for themselves.’* (AV. XI.5.18) 

(12) “By penance and by self-restraint ( Brahmacarya ) the Devas 

drive away death from them; and by self-restraint ( Brahmacarya) 
Indra brings radiance to the Devas.” (AV. XI.5.19) 

EXPLANA1ION 

The Brahmacarin radiant with the above-mentioned knowledge 
(Sarnit ), attired in black buck-skin, &c., wearing hair and beard for a long 


(Contd. from Page 309) 

The Taittareya Brahmaija (III. 10.11.3) tells a tale which describes 
the great virtue ascribed to Brahmacarya :— 

BhSradvaja practised Brahmacarya during three lives. Indra, 
approaching him, when he was lying decayed and old, said : “BhSradvaja, 
if I give thee a fourth life, what wilt thou do with it?” He answered, 
“I will use it only to practise Brahmacarya." (Muir) 

(11) “vlivftW vnpigqfa fosrft i 

arwm fsntafk u” (av. xi.5.18) 

(12) "vinftW H'TOt u 

5 sfwwr *3^14*3 h” (AV. XI.5.19) 

According to DaySnanda the word 'Indra' here means the Sun and 
the word Devas means senses, i.e., senses get light from the Sun. 

The following note deserves mention here I — 

“The hymn has been translated by Ludwig (Der Rig Veda, III, p. 452) 
and in part, by Muir (O.S. Texts, V, p. 400). According to Professor 
A. Hillebrandt, the Vedic poet’s fancy has represented the mutual relations 
of the Sun and the Moon in those of the Acarya and the Brahmacarin. 
Especially in stanza 3 (translated above), the Acarya is the sun who 
devours the dying moon and keeps him within him during three nights. 
See ‘Vedische Mytholgie’ (I, p. 47). (Griffith) 
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time and having been initiated attains the highest bliss. He swiftly passes from 
the ocean of the observance of Brahmacarya to that of the house-holder’s 
life. Grasping all the worth living regions (as if it were) he preaches law 
and righteousness again and again (to the people). ( AV . XI.5.6) 

Brahmacarin, learning the Vedic lore, (securing the knowledge of) 
Apas, i.e. Pranas, and all knowable worlds, proclaiming God, the Lord of 
creatures who reveals Himself in many a way, living in the womb of 
immortality or emancipation, i.e. dwelling constantly in knowledge, like 
foetus in the womb, i.e., mastering duly all sciences, enlightening (the people) 
like the Sun (Indra), driving away the evil-doers, the ignorant, the hypocrites, 
the malevolent and ill-natured as the sun expels the clouds and the night, 
demonstrates all the virtuous qualities and destroys all the evil qualities. 

(AV. XI.5.7) 

By practising penance and Brahmacarya, a king protects the kingdom, 
i.e. attains special ability to protect the subjects. The Acarya also, by 
acquiring knowledge through the observance of Brahmacarya, should seek 
the Brahmacarin (to instruct) and not otherwise. (AV. XI.5.17) 

The Nirukta explains the meaning of the word ‘acarya’:— 

(13) “An Acarya (or preceptor) is so called because he formulates 
the character (Acara) (A+yJCar) or collects the Arthas 
(Dharma &c.) (A+y/Ci ‘to pick up’) or cultivates the under¬ 
standing (A+tfCi).” (N. 1.4) 

Similarly by observing Brahmacarya, a maiden when attains her 
youth, gets a youngman to be her wedded lord of similar merits and not 
otherwise. She cannot wed earlier nor a dissimilar husband. The words 
‘ox’ and ‘horse’ denote all mighty animals. Such animals and a horse 
desire to defeat their adversaries—the other animals—taking them as a 
straw through Brahmacarya. The purport, therefore, is that all men must 
practise Brahmacarya (when it is observed by the animals even). 

(AV. Xl.5.18) 

Devas, the learned, by the power of Brahmacarya (and not otherwise) 
(which includes) the study of Vedic lore, knowledge of Supreme Lord, 


(13) “sttguf: t srrtt trifrfa snMtawfa snfsrcY^ 

9T ll” (JV. I 4) 
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penance and the observance of righteousness (Dharma) overcome (lit. 
destroy) all the afflictions of birth and death. As by observing Brahmacarya, 
i.e. by obeying the laws (prescribed by God) verily, the Sun (Indra) (is able 
to) illumine and provide happiness to Devas, i.e. the organs of sense, 
similarly none can rightly achieve learning and happiness without 
Brahmacarya. 

Therefore, all the three (remaining) stages of human life, viz. the 
life of a house-holder &c., can prosper and enjoy pleasures only if they are 
preceded by observance of Brahmacarya. Otherwise in the absence of root, 
there can be no branches. The strong trunks, fruits, flowers, shade, etc., 
come into being only when the root is existent. ( AV. XI.5.19) 
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The undermentioned verses lay down (the rules of) a house-holder : — 

(1) “We expiate by sacrifice each sinful act which we have 

committed whether in a village or in a forest, in company or 
in corporeal sense. Svaha !” (YV. Ill 45) 

(2) “Give me, I give thee ; bestow on me, and I bestow on thee. 
Present to me thy merchandise and I will offer thee mine.” 

(YV. III.50) 


(1) “a? uw nftfoir i 

qzrfaq aqqqsmi! It” (YV. 111.45) 

This verse is spoken by the house-holder’s wife or by her husband. 
The sin committed is expiated by entering into a house-holder’s life. 
(DaySnanda). 

“In village” : by oppression. “In the forest’’ : by cruelty to wild 
animals. “In company” : by contemptuous behaviour. “In corporeal 
sense*' : by abuse of the tongue or other unruly limb. 

(2) “1^ 5 aaifa g fa w vrlf fa a 1 i 

* l^lfa it fa^TT fahtfa % ll” ( YV. III.50) 

According to Mahidhara, line 1 is spoken by Indra and line 2 by the 
sacrificer. But according to our author God ordains to the house-holders 
here. This verse contains the fundamental principle underlying sacrifices 
“Give me, I give thee, etc.’’. 

Cf. Iqt* wqqfHffa ^ l*T *n*q;g 3: I 

'Km wqqrfr: VH: II 

itfalH fjf aft |an qamfaai: ll (Bhagvad Gita) 
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(3) “Fear not, nor tremble thou, O House. To thee who havest 
strength, we come. I, possessing strength, intelligent and 
happy come to thee, House, rejoicing in my mind (i.e. spirit).” 

(YV. III.41) 

(4) “The abodes on which the wanderer thinks, where the intense 

delight abounds—we call the Abodes, to (welcome us). Let 
them know us who know them (well). (YV. III.42) 

(5) “The cows have been called to us here, the goats and sheep 

have been called (here) ; and here we call for Kilala (a juice) 
of our food. I have come to thee for safety and peace. May 
happiness, felicity and blessings be ours.” (YV. III.43) 

The (above-noted) verses refer to the stage of the house-holder’s life. 

EXPLANATION 

May all our noblest deeds which we have performed as house-holders 
residing in (cities or) villages, e.g. the righteous propagation of knowledge, 
the procreation of offsprings, (the promulgation of) noble social order and 
other (similar) acts, resulting in universal benefit ; during the stage of a 
forest dweller, e.g. (realisation of God, the study of scriptures, the perfor¬ 
mance of penance, acts resulting in the benefit of society and nobility of 
mental and sensual acts) be for the purpose of the attainment of God and 
Emancipation. Whatever sin or evil act we may have committed, ‘we 
expiate by the observance of the rules of Atramas ’ (i.e. four stages of life). 

(YV. III.45) 


{ 3 ) < a |IT ST farafa. St fitstasqjtfa i 357 1 

11 (YV. III.41) 

(4) 7*37 tfj 5?: 1 

Sjjtgs ^tfW| & ST 3TR;g n" (YV. III.42) 

(5) “sTgaTSfs rri3S3%?Tts3rsrT^: 1 amtssMfcr ftorassqgm sgg 1 

?: *tr§ star fgst? (YV. III.43) 

(Contd.) 
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God ordains 

‘O man ! you should speak (to one another) in the following manner : 
“Give me knowledge, wealth, &c., for my benefit ; I shall also give thee in 
return. Assume for me, good nature, liberality and gentleness; I shall 
also have the same for thee. Have a righteous dealing in trade, i,e. sale, 
purchase, gifts, &c,; I also shall have the same attitude for you.” The word 
Svaha denotes that we should all cooperate with one another in speaking 
the truth, honouring the truth, acting the truth, and in listening to the 
truth. May all our transactions be guided by (the spirit) of truth. 

( YV . 111.50) 

O men ! desirous of entering the life of a house-holder marry 
according to your free option and establish homes for yourself. While 
performing (the duties of) a house-holder shed all fears and do not 
tremble. Acquire the strength and prowess and then aspire to have all 
(worldly) possessions. (Speak to elder house-holders) I establish my home 
among you and possess courage and strength with pure mind and good 
intellect rejoicing in spirit. (YV. 111.41) 

A man, (living in distant countries remembers home and its intense 
pleasures and comforts (enjoyed by him previously). He, therefore, 
invites (U pahvayQmahe) to his house all persons associated with his domestic 
life, e.g. the friends, relatives, the preceptors, &c., as a mark of respect to 
them on the occasions such as marriage, &c., so that they may stand 
witness to his faithful observance of the pledges taken at the time of 
marriage and other laws to the best of his knowledge and to the fact 
that he married out of free choice after attaining manhood. 

(YV. 111.42) 

O Supreme Lord ! may we possess plenty of domestic animals (cows 
&c) and also the land, sense-organs, knowledge, light and pleasures, in 


(Contd. from page 314) 

According to ritualists the house-holder reads the Mantras 
(YV. III.41'43) on approaching the Daksi^a fire on departing from and 
returning to his house. 

The word ‘Kilala' is read in the list of synonyms for food in the 
Nighaijtu. It is a sweet juice. According to Griffith ‘Kilala' is meath— 
a sweet beverage, the nature of which is uncertain, 
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our life as house-holders by Thy grace. May the sheep and goats be 
favourable ( Anukala ) to us. The word ‘Atho' means a thing in addition to 
the aforesaid objects, i.e. in addition to the previously stated things, may we 
have the sweetest juices ( Kilala ) of edible things. (There is a change of 
person here, i.e., second person for the third person). (Addressing the objects 
it is stated) O ye Objects ! i.e. those which have been stated above, we 
procure you for my safety and well being. By obtaining you may we attain 
the joys of this world and the bliss of the next world, i.e. the perpetual 
happiness and well-being. The word 'Sam' is a synonym of ‘ Pad*' according 
to the Nighaptu. May we promote two-fold happiness referred above for 
the benefit of the others living in the house-holder’s life. (IT. III.43) 



